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Foreword 



In the name of Allah Most High. 

My dear Abdiir-Rahman (may Allah protect you). 

In accordan.ee with thc Sunna, I send yon greetings of pcace. 

It has been a great source of pleasurc co learn of the publication of thc 
new edition of Fit/b al-Imam. May Allah accept the book and grant 
it the honor of acceptance aniong thc elect and laity. 

If every worshipper sttidies this book once, he will experience a 
transformation in his prayer. Sincc he has until now bcen performing 
his prayer according to legal rulings \fatawa\\ whereas after studying 
this book, he would increase in his convietion, that the way he 
stands. recites, bows, prostrates, and sits iri thc prayer is indced in one 
hundred percent cmnlation of the Mcrcy of the Worlds, Muhammad, 
the Messenger of Allah He will sense a special kind of contentnient 
and happiness. 

May Allah grant us the ability to emulate thc Messenger & in all 
our acts of worship and praetice. May He maintain in us the love of 
the Messenger & and grant us death in that state. 

[SHAYKIII YUSUF [mOTALa] 

Senior Hadith Teachcr and Rector 
Darul Uloom al-Arabiyya al-Islamiyya 
Holcombe, Bury, UK 
May 6, 2003 I Rabi' al-Awwal 4, 1424 
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Introduction 



Many Muslims nowadays arc often confused by the appearance of 
variations in the way other Muslims pray. New Muslims who are 
unavvare of the fact that there are four traditional schools of Islamic 
jurisprudence are especially liable to become confused as to why onc of 
their fcllow Muslims says "/im;'n"silently after reciting Surat al-Fatiha, 
while another Muslim brother, thrcc rows back, uttcrs 'km/V' aloud. 
A curious worshipper might also wondcr why some Muslims raise 
thcir hands before going into ruku [bowing], and others leavc their 
arms and hands hanging to their sides. 

Regardless ofwhich method a person follows in his praycr, obscrv- 
ing these types of differences can be quite confusing for one who 
is unaware of the different methods of prayer. This confusion, if 
increased or prolonged, can lead a person to begin eritieizing all 
methods of prayer, not to mention his or her own way of praying. 
To add to this confusion, there are some pcoplc who officiously go 
aboui informing other worshippers that thcir method of prayer is 
wrong, and that the Messenger of Allah never used to pray that 
way. They also rcgularly condemn anyonc who follows a position 
other than thcir own. 

So what are the reasons for the differences observed in the prayer? 
Are some of these methods incorrect and a deviation from the 
sacred teachings of Islam? Is there room for such differences in the 
way Muslims worship? I-'urthermore, if all the positions of the four 
traditional schools of Islamic law or madhhabs are valid, then is there 
onc that is more superior to the others or arc they all the same in the 
sightofAllah»? 
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Gradual Changes in the Propbetic Example 

The prayer went through various changes throughout the life of the 
Messenger g*. For instance, in the early days of Islam, it was permis- 
sible to speak in prayer. It was also permissible to move about while 
praying. Ihe hands were raiscd at nearly every posturc, including when 
coming tip from the first prostration [sajda]. Likewise, in fasting, a 
person had to begin his fast from the time hc fcll asleep, even if that 
happened to be just after sunset. One can find many cxamples of 
changes and transformations that took place in the various rituals of 
Islamic worship over the rwenty-threc ycars of prophcthood. 

Thereforc, one possible source of why some narrations on prayer 
seem to apparently conflict with one another, is the gradual transfor- 
mation of the salat (hai took place diiring the lifetime of the Messenger 
of Allah *.The presence of these apparently conflieting narrations is 
thtis one of the rcasons why there are scholarly diffcrcnces of opinion 
today on prayer and other aspects of worship. It was the work of the 
mujtahid\m»ms to sift through tbese apparent contradietions and to 
select those narrations whicli would help to understand and formulate 
the Sunna in a systematic way. 

Some scholars state that it is due to Allah's love for His Messenger 
0 tliat Hc kept alive the various aetions and postures he performed 
throughout his life — in the form of four madhhabs or schools of 
jurisprudence — the Hanafi, Maliki, Shafi'i and Hanbali schools. 

Onc of the main intentions in the preparation of this book was to 
provide forall access to cvidences of the Hanafi prayer in the English 
language. It was hoped that this would facilitate a deeper understand- 
ing of the Hanah position regarding the method of prayer, and also 
engender greater confidence in those positions, cspccially for those 
who follow the Hanafi sehool. By gaining insight into the strength 
of evidences and the sound mcthodology through which a sehool 
derives irs rulings, a person can feel more confident in his foilowing 
of that sehool. 
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lntroduction 

This book, while highlighting some of the differenccs of opinion 
hetween the various schools regarding certain aspects of salat, primar- 
ily focuscs on presenting the prominent opinions of the Hanafi sehool 
on those issues. By the gracc of Allah much of the confusion that 
people had concerning such issues (eithcr through secing others pray 
differcntly or from being influenced by those who do not follow one 
of the four traditional schools of jurisprudence) has been removed by 
earlier editions of this book and other similar publications. 

Ihe Legali/y of the Four Schools 

It must be remembered that the intent of this work has not been to, 
in any way, diseredit the opinions of any of the other three traditional 
schools of jurisprudence (Maliki, Shafi'i and Hanbali). Each of the 
four schools has its sources in the Qur'an and hadith, and they differ 
only in the interpretation, application, and scholarly analysis of those 
sources. Therefore, it is very possible that if one finds the arguments 
and evidences presented in the works on Hanafi jurisprudence to 
he strong and convincing, he may feel the same way when reading 
literaturc from the other three schools. It is for this reason that the 
great Imams had a deep and mutual respect for one anothers legal 
positions. Conscquently, accepting as valid the opinions of all four 
legal schools would becomc a cornerstonc of Sunni jurisprudence. 
However, the ctiquette that was and is still observed by each of the 
four schools is: 

Oiir opinion is correct with the possibility of being incorreci, and their 
opinion is incorrect with the possibility of being correct. 

Hence, the scholars of one sehool do not criticize the scholars of 
another sehool, but rather understand that each is foilowing an 
interpretation of the same sources of Shari'a (the Qur'an and hadith) 
as propounded by their Imams — all of whom possesscd the abiliry 
to infer rulings dircctly from the Qur'an and the hadiths of the 
Messenger These four schools have been accepted century after 
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century by the People of the Sunna and Community [AU al-Sunna 
wa 'l-Jama'a). Although thcrc arc thosc who do not follow a school of 
jurisprudencc and claim to rcly only on the hadiths, what thcy arc in 
fact claiming is a placc alongsidc the four Sunni Imams. 'lhese same 
people also follow the interpretations of sehoiars they trust, which 
is similar to following one of the four schools of Islamic jurispru- 
dence. The differcnce hovvever is that they replacc the opinions of 
the rightcons Imams of earlier centuries with the opinions of sehoiars 
of latter times. 

It is impoitant to note that when enumerating the opinions on the 
varions aspects of prayer in this book, only the names of those Imams 
have been mentioned who hold the same opinion as the Hanafis on 
a particular issue, since the main purpose of this book is to demon- 
strate the strength of the Hanafi position and not of the other valid 
schools of jurisprudencc. Therefore, terms such as "group one" or 
"group two" have been employed when referring to those conllicting 
views. Also, whenever a consensus of the four Imams on an issue is 
being diseussed, the opinion that conflicts with the consensus would 
be the opinion of those who do not follow one of the traditional 
schools of jurisprudence. 



This book covers twclvc of the most impoi tant aspects of prayer in 
which therc are differences of opinion. Kach chapter begins with an 
introduetion and thereafter mentions the various scholarly opinions 
on the particular aspect of prayer being diseussed. Evidences from 
the Qur'an, hadiths, statements of the Companions, and logical rca- 
soning, are then presented under their respective subhcadings; and 

are analyzcd and cxplained. Tlic diseussion is then summarized with 
a conclusion. 

Four chapters have been added to the beginning of the book. They 
diseuss the importance of taqlid or "following a school in Islamic 
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law;" the status of 'Abdullah ibn Mas'ud the position of Imam 
Abu Hanifa as a Follower [tabi'i], seholar, and narrator of hadith; 
and the qucstion of which opinion is correct in the sight of Allah 
It is hoped that these chapters will provide further insight into the 
methodology of the Hanafi school in particular and into traditional 
scholarship in general. 

Another important point to remember here is that it is suflicient 
for a Muslim to rely on the legal opinions of any one of the four 
schools of Islamic law without specifically knowing the evidence 
behind their opinion, since taqlid mcans to follow an Imam while 
trusting that he has correctly interpreted the sacred texts to the best 
of his ability. Howcver, in view of the oft-rcpeated claim made by 
those who do not praetice taqlid of a madhhab — that the traditional 
schools of jurisprudencc base their opinions and rulings on mere 
conjccturc and analogy rather than sound evidences— it was neces- 
sary to compile the evidences of the Hanafi school. I'resenting the 
evidences and highlighting some of the methodology of the Hanafi 
school will demonstrate to the layman how the school goes about 
deriving rulings from the Qur'an, hadith and other sources of Shari'a 
[Sacred Law]. 

The task of compiling, studying, analyzing, and inferring rulings 
from the sacred sources is a difficult task to undertake and is ccrtainly 
not the job of a student of the sacred sc ienccs, like the compiler of 
this book. Such work has alrcady been abiy accomplishcd by the great 
sehoiars of the past, like 'Allama Badr al-din al-Ayni, Jamal al-Din 
al-Zayla'i, Murtada al-Zabidi, Muhammad Nimawi, Zafar Ahmad 
'Uthmani, and Anwar Shah Kashmiri, to mention a few from among 
the renowned Hanafi sehoiars in this field. The Umma is greatly 
indebted to these and other sehoiars for the studies they undertook 
and the works thcy produced that are shining lamps in the darkness 
of ignorance. This is part of the true heritage of the Muslim Umma 
in the form of traditional scholarship. 

lhe first edition of this work was published approximately cight 

XVII 



FIQH AL-IMAM 



years ago, in January 1996. whilc thc author was in his fifth year of 
study at the Darul Uloom al-Arabiyya al-Islamiyya in Bury, Norch 
England. By ihe grace of Allah it met with great approval and 
acccpcance; hence, a second cdition (rcvised and exccndcd) was 
prcparcd and published in September of thc same year along with 
three extra chapters. Thc second edition was also quickly exhausted 
off thc shelves, after which it remained out of print for several years. 
By the mercy and grace of Allah Most High, this third edition of 
Fiqh al-Imam has becn developed. Changcs specific to this edition 
are as follows: 

(1) Each chapter has been thoroughly revised and many changcs have 
been made in language and sentence structtire. 

(2) The page layout and formatting of the chapters havc been changed 
to facilitate easier reading and comprehension. 

(3) The transliteration of Arabic terms has becn refined, as can be 
observed from the titlc itsclf, originally published as "Fiqhul Imaam" 
now "Bqh al-Imam? 

(4) Several new scholarly points and argumenis have becn addcd 
throughout the diseussions in the various chapters. 

(5) Many Arabic ternis uscd in previous editions havc becn replaced 
with their F.nglish equivalents, with thc Arabic in braekets where 
deemcd necessary. 

(6) The Chicago Manual ofSlylc has becn followcd as closely as pos- 
siblc, though with sonic exccptions, in the presentation of this book. 
Por instance, cominon Arabic terms such as hadith, salam, madhhab, 
and raka, havc becn pluralized in Knglish simply by adding an "s," 
but in the case of rak'a, a "t" has also been inserted for clarity. 

It would also bc beneficial to mention at this point thc primary 
sonrees of reference for this work. Most of thc diseussions in this book 
are based on thc popular works of fiqb and Hadith, in Arabic and 
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Urdu, of prominent Hanafi seholars. The following works constitute 
the primary sourcc material for this book: 

1. Ma'arif al-sunan [Knowledgc of the Ways], a partial commentary 
ol Sunan al-Tirmidbi in Arabic, by thc late Hanafi hadith seholar 
Allama Yusuf Binnori of Pakistan. 

Darse Tirmidhi [Lessons on Tirmidhi], an explanation of the 
chapters on worship ['ibadat] of Sunan al-Tirmidbi in Urdu by the 
renowned contemporary seholar Mufti Taqi 'Uthmani. 

!. Tanzim al-ashtat [Arrangement of the Scattcrcd], a complcte and 
comprehensive (yet concise) Urdu commentary on thc Mishkat al- 
Masabih [Niche of the Lampsl by Maulana Abu 'l-Hasan, a teacher 
of hadith and other religious Sciences in Bangladesh. 

4. Fath al-Mulhim (Victory of the Inspirer], a thrcc volume com- 
mentary in Arabic of thc first portion of Sahih Muslim by the great 
cxegete and hadith seholar Maulana Shabbir Ahmad 'Uthmani, which 
was subsequently complcted by Mufti Taqi 'Uthmani in a further five 
volumes known as the Takmila [Completion). 

5. Awjaz al-masalik [Most Concise of PathsJ, an expansive Arabic 
commentary on thc Muwatta [The Trodden Path] of Imam Malik 
by the renowned Hadith seholar of the Indian subeontinent, Shaykli 
Zakariyya Khandelwi. 

6. IkhtiLtfe Ummal owr Sirate Mustakim [Differences in the Umma 
and the Straight Path], a work in Urdu by the late seholar of hadith, 
fiah and tosawwuf, Shaykh Yusuf Ludhyanwi of Pakistan. 

7. Ashraf al-tauidih [The Most Noble Clarification], an explanation 
in Urdu of the Mishkat al-Masabih [Niche of the I-amps] by Maulana 
Nazir Ahmad, a senior teacher of hadith in Pakistan. 

Other works consuhed have becn provided in the Bibliography. 

The majority of hadiths and quoted texts in the books listed 
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above have bcen vcrified from their original sources by the compiler 
of this book. lhose that have not been vcrified (mainly due to the 
unavailability of the original source texts to the compiler) have been 
distinguished by a "U" in the reference. 

Finally, in accordance with the hadith of the Messenger of Allah 
which states that "The one who is not grateful to people is not 
grateful to Allah," 1 end this introduetion by fulfilling the pleasant 
task of expressing gratitude to all those who have assisted in anyway, 
shape, or form throughoui the various editions of this book. I wish 
cspecially to thank my teachers, who were great channels of inspira- 
tion, knowledge, and guidance for me, as well as my family, friends, 
and colleagues, without whom this work would have proved very 
diffkult. Allah is well avvare of their contributions, however insignifi- 
cant they may have seemed. May Allah reward them all abundantly 
in this world and the next, and accept this humble offering on bchalf 
of myself, my family, teachers, and friends. Amin. 

ABDUR-RAHMAN I8N YUSUF MANGERA 

May n, 2003 1 Rabi' al-Awwal 9. 1424 
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Taqlid: Following a School in Islamic Law 

The main OBJBCTIVB of this book is to provide in-depth discussions 
011 those aspects of a Muslim's prayer which are subjcct to diffcrences 
Of opinion in the four madhhabs or "schools of Islamic law," giving 
spccial atceniion to the Hanafi opinion on eacli issue. Howcvcr, since 
cven the concept of taqlidox "following a school in Islamic law" is 
unfamiliar to many Muslims, a diseussion on this subjcct is necessary 
nt the outset. 

In this regard, Mqlid will bc diseussed under the following thrcc 
headings in this chapter: (i) Whal is Taqlid; (2) Taqlid: Following an 
Imam in the Matters of Shari'a; (3) Following One Particular Imam 
in Every Juristic Issue. This will hopcfully remove any confusion 
regarding the issue of taqlid, and comfort those who seek clarifica- 
tion on the subject. 

1. What is Taqlid? 

Definilion ofTaqlid 

Literal: Taqlid is the vetbal noun derived from the Arabic root q-l-d, 
which mcans to place, gird, or adorn with a necklace. 

Technical: llic acccptancc of another's statement without demanding 
proof or evidence, on the belief that the statement is being made in 
accordance with faet and proof. 
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Taqlid in General 

The faculty of taqlid\% inhercntly existent in us. If wc had refraincd 
from the taqlidof our parents and teachers, then today we would be 
deprived of even the basic and preliminary needs of humanity. By 
naturc, man is endowed with the ability to imitate and follow others. 
If this was not the case, we would not have been ablc to learn our 
mother tongue. If we had refused to accept unquestioningly (without 
demanding proof) every command, beck, and cal! of our teachers, 
we would have been ignorant of even the alphabet of the languages 
we speak, let alone the study and writing of books in those languages. 
Our whole life — every facet of it: eating, drinking, wearing garmenrs, 
walking, earning, and so forth — is connected with this very concept 
o f taqlid. Our intellectual and cultural development is the result of 
taqlid of our parents, teachers, and others. 

If the technical terminology of every braneh of knowledge were not 
acquircd on the basis of taq/id(i.e. without questioning the authority 
of that terminology), then proficieney in such knowledge coidd not 
have been attained. If the meanings of words and their idiomatic 
usages were not acquired through taqlid o( linguists and the norms 
of our linguistic discourses, we would not become conversant in any 
language. 

Sometimes nian Iearns the harmful effect of poison as well as the 
remedial efFects of medicines by virtue of taqlid. In war, if an army 
does not accept unqucstioningly every order of its commander, vietory 
may not bc attained. If the various agencics of government do not obey 
the laws promulgated by the law makers, then law and order cannot 
be maintained in the land. In short, the progress and perfeetion of 
our physical, spiritual, intellectual, academic, moral and social life is 
firmly rootcd in Mqlid—to accept and obey professional authority. 

The Necessity of'Ihqlid 

There are rwo types of wujub [the compulsory nature of something) 
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U 'ujub bi 'l-dhat means "compulsory in itself" — in other words, 
II is ordered or prohibited by Islamic law due to something in their 

Insi< nature, like the command of prayer and the prohibition of 

polytheism. 

H ujub bi 'l-ghayr means "compulsory due to an external faetor" — in 
mluT words, acts that are not compulsory or prohibited in themselves, 
DUI constitute the basis for other aetions that are specifically com- 
in.inded or prohibited in the Qur'an and hadiths; or let us say that 
mi. h acts which take on the obligatory nature of the aetions that they 
form the basis of. 

An example of this is the writing of the Holy Qur'an and hadiths. 
'l'*" Messenger of Allah i& is reported by 'Abdullah ibn 'Umar as 
s.iying, "We are a nation that neither writes nor caleulates" (Sahih 
,i/ Bukhari, Muslim). This hadith, by way of implication (since it was 
suid concerning the observation of the moon), negates the transeribing 
of the Qur'an and hadiths. However, it has been found necessary to 
i n oid the Qur'an and hadith in writing to preserve their authentic- 
iiy and make both more widcly available. Tlierefore, such writing is 
nol considered to bc in conflict with the above hadith, and no onc 
cjuestions the necessity of such writing nor does anybody demand 
proof for it. 

Ihe preservation of the Qur'an and hadith is an act catcgorically 
. ommanded (thus wujub bi 'l-dhat) and emphasized by Shari'a. 
l-.xperience tells us that such preservation is not normally possiblc 
without recording the Qur'an and hadith in writing. It is for this rea- 
snn that the writing of the Qut'an and hadith has also been decrccd 
is wajib. Consensus of the entire Umma [Muslim Community] 
regarding the recording of the Qur'an and hadith in writing has been 
reported through theages in an unbroken chain of transmission. The 
need for this recording is thus classified as wujub bi 'l-ghayr. In exactly 
i hc same way, taqlidor "following someone in matters of Islamic law," 
is also decrccd as essential or wajib, falling within the classifications of 
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tvujub bi 'l-ghayr. Wc find ample evidence for the necessity of taqlid 
in light of thc above explanarion. 

Taqlidis cspccially important in this age in which the vast major- 
ity of Muslims arc ignorant of basic Islamic sciences. 'Ihus, withouc 
tatjlid, following thc clcar and definite commandments of thc Shari'a 
would bc vittitally impossible. For those vvlio have not acquired even 
a basic knowlcdgc of the sourccs of Shari'a and methods of deriving 
rulings [ijtihad] from thesacred texts, lat/lid becomes both csscntial 
and compulsory. 

Evidence from Hadilhs 

Aswad ibn Yazid narrates: 

Mu'adh camc to us in Ycmcn as a teacher (or as a Icader). Wc askcd hiro 
conccrning a person who had died leaving [as his heirs] a daughicr and 
sister. Hc dccrecd hall'thc estaec for the daughtcrand half for the sister 
(Sahih al-liukhari 2:297). 

This was during the lifetime of the Messenger m. From this hadith a 
number of points are established: 

(1) Taklid was in praetice diiring thc time of thc Messenger of Allah 
The questioner (in the hadith) did not demand proof or a basis 

for the decree. He accepted the ruling, relying on thc integrity, picty, 
and righteousness of Mu'adh 4-. This is a precise cxamplc of taqlid 
in praetice. 

(2) 'lhc Messenger & did not criticize the peoplc of his time who 
followed Mu'adh nor did the Messenger S* have any objection 
on the issue. 

(3) This hadith furnishes proof for the validity of taqlid shakhsi or 
"following onc particular person in the affairs of Islamic law." The 
Messenger of Allah i> had appointed Mu'adh <fe to provide rcligious 
instruetion to the peoplc of Yemcn. It is cvident that the Messenger 
of Allah St granted the peoplc of Yemen the right and permission to 
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refet 10 Mu'adh ^ in all affairs of the Diri [religion]. Thc permissibility 
and validity of taqlid\% therefore cvident from this, especially because 
cil iis prevalence in the glorious time of the Messenger g>. 

Evils of Discarding Taqlid 

li is wcll known that many, if not a vast majoriry of peoplc in this 
OgC, do not model their lives after the example of Allah's Messenger 
sJA. As a rcsult they are governed by sclfishness, corrupt motives, lust, 
insincerity, misehief, strife, anarchy, and opposition to the consensus 
ol lhc rightly-guidcd seholars. "This inevitably leads to the subjection 
ol lhc Din to human desires. The hadiths on fitan [strife, trials, and 
u ilmlations] have forewarned us of thc risc of these corrupt traits in 
nian, and the seholars of this Din have becn awarc of this problem. 

'lheabsenceofw^//Ws/M^/«/will causegreat harm and corruption 
in lhc Din. One of the destructive evils which will raise its ugly hcad 
in the absence of taqlid shakhsi is thc appearance of self-appointcd 
mujtahids. Some peoplc will consider themselvcs to be capable of 
inferring religious rulings, and embark 011 the process of juristic 
Uhar'i) analogical reasoning \qiyas\. Thcy will consider themselvcs 
10 be of equal or greater rank than the illustrious mujtahid* of the 
early agesof Islam. 

For example, the previous mujtahids have reliably stated that many 
laws arc based on particular causes [mu'allal\ and not definite causes. 
< 'iting this, some modetnists might claim that even the command of 
wudu' for prayer is based on a particular cause [mu'alla/]. According 
10 ihem, this command could have been for the early Arabs, whose 
oecupation of tending animals exposed them constantly to impurities, 
which could have cailed for ritual purification in the form of wudu. 
Ihey might claim, on this basis, that since pcople of the present time 
live in conditions of greater hygiene, wudu' h 110 longer necessary 
for prayer. [From the opening chapters of Taqlid and Ijtihad by Shaykh 
Masihullah Jalalabadi] 
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2. Taqlid-. Foi.lowing an Imam in the Matters of Shari'a 
Question 

Somc peopie say that tatjlid [following rhc school of an Imam] is 
unlawful in Shari'a. They insist that a true Muslim should only 
follow the Holy Qur'an and Sunna, and they say it is equivalent to 
shirk [polyihcism] to follow an Imam in the matters of 'Shari'a. They 
aJso claim that the Hanafi, Shafi'i, Maliki and Hanbali schools were 
formed somc two hundred ycars after the Messengers & death, and 
therefore, thesc schools are a reprehensible innovation \bid'a\. Somc 
also stress that a Muslim should seek guidance directly from the 
Qur'an and Sunna and no intcrvention ofan Imam is nceded to prac- 
tice upon the Shari'a. Please explain how far this view is correct. 

AnswerofMufti Taqi Vthmani 

This vicw is based on certain misundcrstandings arising from unneces- 
sary treatmcnt of the complicatcd issues involved. The full clarification 
of this mistaken view rcquires a detailed artiele. Howevcr, I will try 
to explain the basic points as briefly as possihle. 

1 1 is truc that obedience, in its true sense, belongs to Allah * alone. 
We do not obey anyone other than Him. This is the logical require- 
ment of the doctrine of tawhid [belief in the oneness of Allah 
The obedience of the Messenger of Allah &> has bcen ordered upon 
us, only because he is the Messenger of Allah who conveyed to us the 
divine commandments, otherwise he has no divine status deserving 
our obedience. By obeying and aeting according to the teachings of 
the Messenger we obtain the pleasurc of Allah gfc. 

However, the crux of the matter is that the interpretation of the 
Qur'an and the Sunna is not a simple one. It requires an intensive 
and extensivc study of the sacred sources of Shari'a, which cannot 
bc undertaken by a person unqualified in the field. If every Muslim 
was obligated to consult the Holy Qur'an and Sunna on each and 
every problem arising before him, it would burden him with a 
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responsibility that would bc almost impossible to fulfill. 'Ihis is 
I" i ause the derivation of the rules of Shari'a from the Qur'an and 
Sunna rcqtiires a thorough knowledgc of the Arabic languagc and 
.ill the relevant seiences — a combination which every person is not 
known to have. The only solution to this problem is that a few peoplc 
lhould cquip themselves with the required knowledgc of Shari'a and 
Others should ask them about the rulings in their day-to-day attairs. 
rilis is exactly what Allah has ordaincd for the Muslims in the 
following words: 

"Ofeveiy troop of (licin, a pany only should go forih, that they [who 
are Icft behind) may get instruetions in religion, and that they may warn 
i heir peopie when they return to them, so that they may beware [ofevil]" 
Uil-Qur'an 9:121). 

Ihis verse of the Holy Qur'an indicates in elear terms that a grotip 
iil Muslims should devote themselves to acquiring the knowledge 
ol Shari'a and all others should consult them for their rulings. Now, 
il a person asks a rcliable seholar ['alim) about the juridical [shar'i) 
niling in a specific mattet and acts upon his adviec, can any reason- 
able person accuse him of committing shirk on the ground that he 
has followed the advice of a human being instead of the Qur'an and 
Sunna? Certainly not. 

Ihe reason is obvious. because he has not abandoncd obedience 
io Allah iSf and His Messenger Sft. Rather, he is in scarch of a way to 
obey them. However, being unawarc of the */wr7commands, hc has 
lonsultcd a seholar in order to know what he is required to do by 
Allah. He has not taken that seholar as the subject of his obedience, 
bjlt rather as an interpreter of the divine commands. Nobody can 
accuse him of committing shirk. 

'Ihis is taalid in essence: a person who is not able to understand 
the Holy Qur'an and Sunna, and so consults a Muslim jurist, often 
termed an Imam, and acts according to his interpretation of the 
Shari'a. The person never considers the Imam worthy of obedience, 
but seeks his guidance in order co know the requircmcnts of Shari'a 
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duc to not having dircct acccss to the Holy Qur'an and Sunna or not 
liaving adequatc knowledge for deriving thc rules o( Shari'a from these 
sources. Ulis bchavior is called taqlid of that jurist or Imam. Thus, 
how can it be said that taqlid is equivalent to shirk? 

The qualified Muslim jutists or Imams, who havc dcvoted thcir 
Iives to ijtihad, have collectcd the rules of Shari'a according to their 
respective intcrprctations of its sources in an almost codified form. 
Uiis collcction of the rules of Shari'a according to thc intcrpretation 
of a particular jurist is called the madhhab or "school" of that jurist. 

Thus, the school of an Imam is not something parallel to thc Shari'a 
or something alien to it. In fact ( it is a particular interpretation of the 
Shari'a and a collcction of the major shar'i rules derived from the Holy 
Qur'an and Sunna by a reliable jurist, and arranged subjcct-wise for 
the convcniencc of the fbllowers of the Shari'a. So, the one who fol- 
lows a particular school actually follows the Holy Quran and Sunna 
according to the interpretation of a particular reliable jurist, whom 
he or she believes to be the most trustworthy and most well-versed 
in the matters of Shari'a. 

As for the differences in the schools, they have emerged through the 
different possible interpretations of the rules mentioned in or derived 
from the Holy Qur'an and Sunna. In order to understand this point 
properly, it will be relevant to know that the rules mentioned in the 
Holy Qur'an and Sunna are of rwo different types. 

Fhe first type of rules are those which are stated in these sacred 
sources in such elear words that they allow only one interpretation. 
No other interpretation is possible thereof, such as the obligation of 
prayer, zakat, fasting and pilgrimagc; and thc prohibition of pork and 
adultery. With regard to this set of rules, no difFerence of opinion 
has ever taken place. Ali the schools of jurists are unanimous in their 
interpretation; hence therc is no room for ijtihad or taqlid\n these 
matters. Also, since everyone can easily understand them from the 
Holy Qur'an and Sunna, there is no need for Consulting an Imam 
or jurist. 
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( )n thc other hand, there are some rules of Shari'a derived from 
thc Holy Qur'an and Sunna where any of the following situations 
may arisc: 

( i ) The wording used in the sacred sources may allow more than one 
Interpretacioni For example, while mentioning the duration of thc 
w.iiiing period \'idda] for a divoreed woman, thc Holy Qur'an has 

"And divoreed women shall wail [as regards their marriage] for three 
|.eriodsof^«rH'"(2 :228). 

rhe word quru'use<\ in thc abovc verse has rwo meanings. It stands 
bc-th for the "period of menstruation" and the "period of clcanliness" 
| i.e. tiihr). Both meanings are possible in the verse and cach of them 
has diflerent legal conscc|uences. 

I he qucstion that requircs jurisprudential efforts here is: "Which 
di dic two meanings is intended here?" While answering the ques- 
llon, the juridical opinions may naturally differ, as is thc case. Imam 
Sliafi'i interprets the word quru'as the "period of clcanliness," while 
Imam Abu Hanifa interprets it as the "period of menstruation." Both 
cil i hem have a number of reasons insupportof their respective views, 
nnd neither can be completcly rejected. Tliis examplc highlights one 
"I (he causes for differences of opinion among difTercnt schools. 

(i) Sometimcs disparity appears between two hadiths of Allah's 
Messenger and a jurist has to reconcile them or prefer one of them 
Over the other. In this casc also, the view points of thc jurists may 
differ from one another. For examplc, there are two sets of traditions 
fpUljd in thc books of hadiths narrating different behaviors of the 
Messenger 0 while bowing [ruku] in prayer. The first set of hadiths 
mentibns that he used to raisc his hands before bowing, while thc 
other hadiths mention that he did not raisc his hands except at the 
beginning of prayer. The jurists, while accepting that both ways are 
> orrect, have expressed different views regarding the qucstion: "Which 
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of thc two ways is more preferable?" Thus, situations like thesc also 
cause differenccs of opinion between various schools. 

(?) There are many issues which are not specificaily addresscd in the 
Holy Qur'an and Sunna. 'Ihe solution to these issues is sought either 
through analogy or through examples, found in thc sacrcd sources, 
that havc an indirect bcaring on the subject. Here again, the jurists 
may have different approachcs to extracting thc requi.ed solution 
from thc Holy Qur'an and Sunna. 

Such are the basic causes of differcnces of opinion berween the 
schools. These differences are in no way a defcct in Shari'a, rathcr 
thcy are a source of flcxibility composing a vast field of academic 
rescarch governed by thc principlcs of Shari'a and settled by mcans 
of the Holy Qur'an and Sunna for all time to corne. 

A Muslim jurist who has all the neccssary qualifications for ijtihad 
is supposed to attempt his utmost to cxtract the actual meaning of the 
Qur'an and Sunna. If he does this to the best of his ability and with 
sinccrity, hc will be rcwarded for accomplishing his duty, and nobody 
can accuse him of disrcgarding the Shari'a, evcn though his view may 
seem to be weaker when compared to othcrs. This is a natural and 
logical circumstance, certain to be found in every legal systcm. 

The established laws in every legal framework do not cover every 
minute detail and possiblc situation. Also, these laws are often open 
to more than onc interpretation, and different courts of law, while 
attcmpting to understand them, often disagree about their meanings. 
Onc court may interpret the law in a particular way while another 
court may understand it in quite a different sense. Thus, nobody can 
say that thc jurists have disrcspected thc laws of Islam by arriving at 
different opinions. And since every court of law intends to apply the 
established law to the best of its ability, its duty towards the Lawmaker 
(Allah §j) will be diseharged, and its jurists will be rewarded for it. 

For example, if one of the courts mentioned earlier were a high 
court, all the Iower courts and thc people living under its authority 
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IVOllId be bound to follow judgcments made by thc high court, even 
though their personal opinion might not conform to the opinion of 
thc high court. In such a case, if the lower courts follow the decision 
"I the high court, nobody can say that thcy ate not following the 
||W Of that they take the h igh court to be a legislator of thc law. This 
1 because, in actual faet, the lower courts are following the decision 
■ .I the high court as a trustworthy interpreter of the law, and not as 
.1 legislator. 

I n exactly the same way, the school of a Muslim jurist provides 
DOthing more than a reliable interpretation of the Shari'a. Another 
1 |ualified jurist may disagree regarding thc interpretation of that jurist, 
bui ncithcr can he be accuscd of disrcgarding the laws of Shari'a, nor 
. .111 anyonc accuse the followers of a particular school of following 
lomeching other than the Shari'a or of committing shirk. The reason 
li u 1 his is that these Muslims arc following the school as a trustworthy 
nm ipretation of Shari'a. 

I he next qucstion which may arise here is: " What should a person 
do with regard to these different schools, and which one of them 
should he follow?" The answer to this question is very simple. All 
11I ihese schools havc been sincere in their efforts to infer thc truc 
meaning of the Shari'a; therefore they are all equally valid. A person 
should follow the school of any of the recognized Imams whom he 
Ulievcs to bc most knowledgeable and most pious. 

Although thc Muslim jurists who have undertaken the exer- 
< ise of ijtihad have been many in number, thc schools of the four 
Imams — Imam Abu Hanifa, Imam Malik, Imani Shafi'i and Imam 
Ahmad — are found to be more comprehensive, well-arrangcd, and 
wcll-preserved up to thc present day. The Muslim Umma as a whole 
has taken these four Imams as having the most reliable interpreta- 
(ions of Shari'a. 

Ihe four schools are known as the Hanafi, Shafi'i, Maliki, and 
I lanbali schools. 'Ihe rest of the schools [madhhahs] are either not 
. omprehensive enough, in the sense that they do not contain all 
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aspects of Shari'a, or havc not bcen prcscrved in a reliable form. 
For this reason, thc majority of the Muslim Umma belongs to one 
of these four schools. If a person adoprs a school of Islamic law as 
an interpretation of the Shari'a, his obligation to follow thc Shari'a 
stands fulfilled. 

This is the true picture of the term taqlid with reference to the 
jurisprudential schools. I hope this explanation will be sufficient to 
show that ,aq/idh 3 s „othing to do vthhshirk or "ascribing partners to 
Allah," but is in fact a simple and easy way of following the Shari'a. 

3. F01.1.OWING one Particular Imam 

IN EVERY JURISTIC ISSUE 

Question 

It is generally believed by Sunni Muslims that each one of the four 
schools (Hanafi, Shafi'i, Maliki and Hanbali)— all being possiblc 
interpretations of the Shari'a— arc correct and none of them can be 
held as somcthing in contradiction with the Shari'a. But at the same 
timc, we can sec that the followers of the Hanafi school do not depart 
ftorn the Hanafi view and do not adopt thc Shafi'i or Maliki vicw 
in juristic matters. Rather, they deem it impermissiblc to follow the 
view of anothcr jurist in any particular issue. How can this approach 
b« reconciled with the belief that all the four schools are considered 
correct? It would scem that if they are all correct then there should be 
no harm in the Hanafis following Shafi'i, Maliki, or Hanbali views 
in some matters. 

AnswerofMufii Taqi 'Uihmani 

It is true that all the four schools are on the truth, and following any 
one of them is permissible in order to follow the Shari'a. Howcver, a 
nonprofcssional who lacks the ability to compare between the argu- 
ments of each school cannot pick and mix between different views to 
satisfy his personal desires. The reason for this approach is twofold. 
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Allah $5 has empathically ordered in a number of verses of the 
I loly Qur'an to follow the guidance of the Shari'a, and has made it 
•.1 rlctly prohibited for one to follow one's desires vis-a-vis the rules of 
thc Shari'a. The Muslim jurists, when interpreting the sources of the 
Mari'a, attcmpt never to satisfy their personal desires. They attempt 
m niake their best effort to discover the spirit of Shari'a, and they 
base their. opinions on the foree of evidence and not merely on the 
Icarch for convenience. They do not choose an interpretation 011 the 
basis of its suitability to their personal fancies; they choose it only on 
die basis of the strength of the evidence before them. 

Now, if someone who has not studied Islamic law is allowed to 
• liuose any juristic view without Consulting the arguments pertaining 
m ihosc views, he will be at liberty to sclect only those views which 
Scem to be more fulfilling to his personal requircments. This attitude 
will lead him to follow his own desires and not the guidance — a praetice 
lorally condemned in thc Holy Qur'an. 

I'or example. Imam Abu Hanifa is of thc opinion that blccding 
from any part of the body breaks the wudu', while Imam Shafi'i 
believes that blccding does not break the wudu'. On the other hand, 
Imam Shafi'i says that if a man touches a woman, his wudu' stands 
broken and he is obligated to make fresh «Wu'bcforc ofrering prayer, 
while Imam Abu Hanifa insists that merely touching a woman docs 
not break thc wudu'. 

How can the praetice of "pick-and-mix" be allowed? A layman may 
wcll choose thc Hanafi opinion in the matter of touching a woman 
and [he Shafi'i vicw in the matter of blccding. Conscqucntly, hc will 
dcem his wWH'unbrokcn even when cxpcricncing both situations 
together (i. e. he has bled and happened to touch a women) even 
though his «Wtt'stands broken now according to both Hanafi and 
Shafi'i opinions. 

Similarly, according to the Shafi'i view, a travcller can combinc 
the two prayers of Zuhr and 'Asr. Howcver, at the same timc, if a 
1 raveller makes up his mind to stay in a town for four days, he is no 
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longcr regarded as a travellcr in the Shafi'i view. Hence, he cannot 
avail himself of the concession of shortening chc prayers [qasr] nor 
of combining two prayers. On the other hand, the period of travel, 
according to the Hanafi view, is fourteen days, and a person can 
continuc to shorten his prayers as iong as he does not resolve to stay 
in a town for more than fourteen days. 

A traveler who has entered a city to stay there for five days, can- 
not combine two prayers, according to both Imam Shafi'i and Imam 
Abu Hanifa. This is because, by staying for five days, he cannot usc 
the two concessions of qasr and of combining two prayers according 
to Imam Shafi'i, and because combining two prayers is not allowed 
according to Imam Abu Hanifa. Nevertheless, thcapproach of "pick 
and mix" still Ieads somc people to adopt the Shafi'i view in the 
matter of combining prayers and the Hanafi view in the matter of 
the period of journey. 

It is evident from these cxamples that thc selection of different views 
in different cases is not based on the foree of arguments leading to 
them, but on thc facility provided by each. Obviously this praetiec 
is tantamount to following ones desires, which is totally prohibited 
by thc Holy Qur'an. If such an aititude is pcrmitted, it will render 
the Shari'a a plaything in thc hands of the ignorant, and no rulc of 
Shari'a will remain immune to distortion. This is why the praetice 
of "pick-and-mix" has been condemned by all the renowned seholars 
of 'Shari'a. Imam Ibn Taymiya, the famous hadith seholar and jurist, 
says in his Fatawa: 

Somc people follow at one limc an Imam who holds marriage invalid, 
and at another time they follow an Imam who holds it valid. They do 
so only to serve their individual purpose and satisfy their desires. Such 
a pract.ee is impermissible according to the consensus of all thc Imams 
(Fatawa Ibn Taymiya 2: 285-286). 

This was thc basic cause for the policy adopted by the later jurists, who 
made it necessary for the common people to adopt a particular school 
in its totality. If one prefers the madhhab of Imam Abu Hanifa, then 
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mi.- should adopt it in all matters and with all its details. Howevcr, if 
One prefers another madhhab one should adopt that one in full. One 
lhould not pick and mix between the difterent vicws of thc schools 
Ini oae's own benefit. 

I he benefit of the validity of the madhhabs. according to thc jurists, 
|| (liat a person can elect to follow any one of them. But once a person 
hlls adopted a particular madhhab, then he should not follow any 
Other madhhab in any matter, whether it be to seek convenience or 
10 satisfy his personal choiccs, both of which are based 011 his desires 
,md not on the forec of argument. Ihus, the policy of "allegiance to 
.1 particular school" was a preventivc mcasure adopted by thc jurists 
10 predude anarchy in the matter of the Shari'a. 

I lowever, this policy is mcant for those who cannot carry out 
Ijtihad themselvcs or cannot evaluate the arguments advanccd by all 
the madhhabs in support of their views. For such people, thc best 
npproach is to follow onc particular school as a crcdible interpreta- 
ilon of the Shari'a. 

Nevertheless, those equipped with the necessary qualifications of 
ijtihad need not follow a particular school [madhhab] . They can derive 
1 lu- rules of Sbari'a directly from the original sourccs. Similarly, those 
who are not fully qualified for the exercise of deriving rulings [ijtihad] , 
bui are so well-vcrscd in the Islamic disciplines that they can evaluate 
[he differem juristic vicws on purely academic grounds (i.e. without 
bi-ing motivated by their personal desires), are not forbiddcn from 
piefcrring one school over the other in a particular matter. There 
iic many Hanafi jurists who, despite their allegiance to Imam Abu 
I lanifa, have adopted the view of some other jurist in some juristic 
issucs. Nevertheless, they are considered Hanafis. 

I his partial departure from the view of Imam Abu Hanifa could 
l«- based on either of the following grounds: sometimes jurists, after 
.111 honest and comprehensive study of the relevant material, come 
10 the conclusion that the view of another Imam is stronger. Jurists 
may also find that thc view of Imam Abu Hanifa, although based 
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on analogy, does not conform to an authentic hadith, which U usu- 
ally duc to its not having becn convcyed to the Imam; otherwisc he 
most probably would have adoptcd a view in conformancc wiih that 
hadith also. 

Anothcr case in which jurists have departed from the view of their 
Imam is when they have felt it a neccssity for the collective good of the 
Umma. These jurists would fbllow another Imam not in pursuance of 
their personal desires, but to mect the collective needs of the Umma 
and in view of the changed circumstances prevailing in their time. 

These examples are sufficient to show that the followcrs of a par- 
ticular school do not take their school as a substitutc for the Shari'a or 
as its sole version to the exclusion of every other madhbab. Pollowers 
of a madhbab do not give any madhbab a higher place than it actually 
deserves within the framework of Shari'a. 

Before parting with this question, I would likc to clarify another 
point which is cxt.emely important in this context. Somc people who 
have no systematic knowledgc of Islamic disciplines oftcn become 
deludcd by their superficial knowlcdge based on self-study (in many 
cases, it being only through the translation of the Holy Qur'an and 
hadiihs). Hollowing this kind of cursory study, they assume thcm- 
sclves to be masters of Islamic learning and begin criticizing the 
former Muslim jurists. Ihis attitude is based on ignorance and has 
no justification. 

The extraction of juridical rules from the Holy Qur'an and Sunna 
is a vcry mcticulous process that cannot be carried out on the basis of 
sketehy study. While studying a particular juristic subjece, one has to 
collcct all the relevani material from the Qur'an and hadiths found in 
the vanous chapters and books and undertakc a combined study of 
the scattered material. One must cxamine the veracity of the relevani 
hadiths in light of the well-cstablished principles of the seience of 
hadith [usul al-haditb]. One must study the historical background of 
the relevani verses and traditions. In short, one has to first resolve a 
number of complicated issues involved. This whole exercise requires 
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I n Intensive and exiensive knowledgc which is scldom found in 
thi i ontemporary seholars who have specialized thcmselves in the 

llbja i. let alone the common people who have no direct access to 
• 1 • ■ orisinal sources of Shari'a. 

Ihc conclusion of the above diseussion is that since all the four 
m I n u ils are based on solid grounds, it is permissible for a competent 

1 1" 'l. n W adopi anoiher school's juristic view, if he has the rcquircd 
llnowledge and ability to understand the merits of each madhbab on 
the basis of adequate academic research, without being indulgcd in 
|niisiiiiig his personal desires. The people who do not fulfill these 

ditions should not date to do so, because it could lead to anarchy 

m 1 1 ie matter of Shari'a. 
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Imam A'zam Abu Hanifa and Hadith 

lili vhar 80 A. H. witncsscd the birth of a greai personality — onc 
wlici cngagcd himself in thestudy of the religious sciences under thc 
nn 11 scholars of his limc; onc who procccdcd 10 process and codily 
[llis knowlcdgc, cspecially in the field of jurisprudcnce [fiqb], for 
tlic bcnefit of the Umma of Muhammad &>. Tliis person was nonc 
. u Iu r than Abu Hanifa Nu'man ibn Thabit of Kufa. Thc intclligcnce, 
wisdom, prudcncc, piety, devotion, gcnerosity, and good conduct hc 

I Kcmplified madc him uniquc in his time. Hc attaincd a vcry high 
itatus in thc various fields of sacred knowledge \ "dm\ and was given 
the title al-lmam al-A'zam or "thc Grcatest Imam." 

Since, dus book pcrtains in particular to the Hanafi school o(Jiqb, 

II was only fitting that this chapter 011 the foundcr of the Hanafi 
St hool follow the chapter on latjlid. Wc recount hcrc thc lifc of this 
grcai personality, who is renowncd all over the world for his services 
10 Islam and who is accepted by conscnsus of this c/w//Mischolars as 
.1 reliable interpreter of the sacred lexls. His scliool of fiqh [madbhab] 
has continucd to be adopted and followcd by thc vast majority of 
1 hc I'eople of the Sunna and Community \Ahl al-Sunna wa 'l-Jama'a\ 
10 this day. 

Unfortunately, there are some who have considcrcd themselves at 
libcrty 10 raise objections to the Imam and slandcr him. lhey attempt 
10 lower his status and show him to be deficicnt in the field of hadith. 
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However, anyone who studies the pages of history objectively will 
surcly bc imprcssed by his scholarship in the various ficlds of Islamic 
learning, espccially his insighc in hadith— the knowledge of which 
is .ndispensablc for any jurist, let alone for someone regardcd as "al- 
Imam al-A'zam." 

An entirc biography of the grcat Imam is beyond the scope of this 
work, so this chapter will focus mainly on a few aspects of his life- 
that of his position as a Follower [tabi'i), the most knowledgeablc 
person of his time, and a narrator and hadith master [hafiz). Only 
the statemcntsof scholars ofhadith [muhaddithh,]. prominent jurists 
\fuqaha), eh,eidators of the Quran [mufasnrin), and other religious 
experts w,ll be presentcd in this regard. May Allah allow an authcntic 
p.cture to cmerge of the Imams true position and scholarship in the 
ficlds of sacrcd learning, especially in the field ofhadith. 

Imam Abu Hanifa: A Follower [Tabi'i] 
According to the majority ofhadith scholars, a tabi'i or "Follower" is 
someone who met a Companion of the Messenger & or merely saw 
one wh.le m the state of faith [iman). It is not necessary for him to 
havc remamed in his company or to have narrated from him. Hafiz ibn 
Hajar al-Asqalani has stated this definition to be the most prefcrred 
one (Haal-sunan 19:306). Allama Traqi, Ibn al-Salah, Nawawi, and 
Hakim, among others, also agree on this definition. 

According to this widely accepted opinion. Imam Abu Hanifa is 
ccmsidered to be a tabu. and this has becn confirmed by many biogra- 
phers and historians. This is a unique position held by him, since the 
same cannot be said regarding the other grcat Imams, Shafi'i, Malik, 
and Ahmad ibn Hanbal (may Allah be pleased with them all). 

Allama Dhahabi writes in his Tadhkirat al-huffaz that Abu Hanifa 
was bom in 80 A.H. He saw Anas ibn Malik * more than once (every 
nmc Anas * visited Kufa). Hafiz Abd al-Ghani al-Maqdisi states: 

Abu Hanifa saw Anas * {Tadhkirat al-Rashid 417). 



22 



Imam Abu Hanifa 

Ibn I lajar al-Makki writes: 

h is true, as Dhahabi has stated, that Abu Hanifa saw Anas ibn Malik tf, 
Wncn hc was young (al-Khayrat al-hisan). 

Klincib al-Baghdadi confirms in his Tarikh al-Baghdad: 

Abu Hanift saw Anas ibn Malik (Tadhkirat al-Rashid 281). 

1 1 za al-Sahami states: 

I hcaid Daraqutni say, "Abu Hanifa did not meet any Companion of the 
Messenger &• except Anas ibn Malik {Tabyid al-sahifa 501). 

Illcrefbre, as many scholars havc confirmed, Imam Abu Hanifa was 
iiiiisi ccrtainly a tabi'i. 

Imam Abu Hanifa Narrated from the Comfanions 

Imam Abd al-Qadir al-Misri states: 

I he Companions from who, Abu Hanifa related (hatliilis] were Abdullah 
ilm Unays, Abdullah ibn Jaz'a al-Zabidi, Anas ibn Malik, Jabir ibn 
AbdiUak, Ma"qil ibn Yasar, Waihila ibn aI-Asqa', and A'isha bint'l-Ajrad 
i- (al-Tawa'id al-ba hiyya 42). 




I heard Abu Hanifa say to us, "I performed Haj with my father in 93 a.h. 
when I was 16 years old. Ihcrc was a teacher [shaykh] present with many 
pcoplc around him, and I asked my father who it was. He informed mc 
that it was a Companion of che Messenger of Allah S* known as Abdullah 
ilm al-Harith ibn Jaz'a. 'What docs he possess (that makes the pcople 
gather around him];' I enquired from my father. He replied, 'Hadiths he 
has heard from the Messenger i&.' Hence, 1 requested my f'alher to take 
ine eloser so I could listen [to him]. Hc led me through the masses until 
I was elose cnough to listen. I heard him report that the Messenger i& 
said, 'Whocvcracquires an understanding of the religion of Allah, Allah 
suffiees him in his matters of concern and provides him with sustenance 
from sources which he could nol expect.'" 
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the same incident (al-Jawahir al-mudia 1:273). Mama Khwarizmi 
states: 

Among thc mcrits and virtues that are not shared by anyone after him 
«ras that Abu Hanifa narrated (dirccrly) from tlic Companions of thc 
Messenger ». Scholars arc agreed upon this faet, although there is some 
dispuic concertiing the exact number of Companions Uami ' al-maumid 
1:22). 

The above statements make it elear that not oniy did Imam Abu Hanifa 
see some of thc Companions, he also narrated from them. 

Imam Abu Hanifa: Most Learned Person of His Time 
Hafiz al-Sam'ani writes: 

Imam Abu Hanifa engaged himsclf in the acquisition of knowledge and 
excrtcd himsclf until he achicvcd what others did not. Once hc visited 
Mansur [the Abbasid ealiph] and found 'Isa ibn Musa with him. 'Isa said 
to Mansur, "This is the seholar of the world today" ( al-Ansab 247). 

Makki ibn Ibrahim once remembered Imam Abu Hanifa and said, 
He was the greatest seholar of his timc (Vla al-sunan 18:308). 

Makki ibn Ibrahim was the Shaykh of Imam Bukhari through whom 
Imam Bukhari has transmitted most of his narrations whose chains 
reach thc Messenger of Allah & through only three transmitters 
{ihukthiyyat}. 'Abdullah ibn al-Mubarak relates: 

I entered Kufe and cnquircd from the scholars as to who was thc most 
learned person in the ciry? They told me it was Abu Hanifa. Thcn I 
cnquired from them as to who was the most devout worshippcr and 
the one most occ.picd in acquiruig sacrcd knowledge? Again they told 
me it was Abu Hanifa. Evcry good characteiistic I enquired about, they 
answered, "We do not know of anyone who that charaeteristie cou'ld be 
attributed to except Abu Hanifa" («/-Mizan 58). 

Muhammad ibn al-Bishr said, 

I would visit Abu Hanifa and Sufyan al-Thawri. When visiting Sufyan 
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||C would ask me where I had comc from. I would inform him from Abu 
I lanlfa and he would remark, "You have just come from the greatest 
|urlsi in the world." 

Al m Wahb Muhammad ibn Muzahin said, 

I hcard Ibn al-Mubarak say, "The greatest jurist is Abu Hanifa. I have 
nol seen anyone like him in thc lield of jurisprudence." 

Imam Shafi'i reports that Imam Malik was asked if he had met Abu 
I lonifa? His repiy was: 

Yes, I have seen a person who, if he says hc could turn this pillar into gold, 
would be able to provide evidence for it (Tabyiil al-sahifa 16). 

Imam Shafi'i himsclf once said: 

IVoplc arc dependent on Abu Hanifa in thc ficld of jurisprudence 
( TaMhib al-Tahdhib 10:450). 

'Allama Sha'rani writes: 

Imam Shafi'i happened to visit Abu Hanifa's gravc diiring thc timc of 
l'ajr. He performed the prayer without reciting aunut [a spccial du'a'] 
and remarked, "How could 1 recite aunul in thc prcscncc of this Imam 
when it was his opinion not to recite it" (al-Mizaii). 

Imam Abu Hanifa's opinion was to recite the qiwutfat forry days in 
l'ajr at the time of calamities only. 

When the news of Imam Abu Hanifa's death reached Shu'ba, he 
cxc!aimed: "Trtdy to Allah we belong and truly to Him wc shall return" 
I lima lillahi wa hina ilayhi raji'un]. He thcn said, 

T hc light of sacrcd knowledge has becn ottinguished from Kufa. Tliey 
will never find anyone like him again (al-Khayrai al-hhan 71). 

Imam Dhahabi writes: 

Logic, debate, and wisdom acquircd from thc forbearers were not, by 

[tabiin]; Imam Awza'i, Thawri, Malik, and Abu Hanifa. Thcir ficlds of 
study were thc Qur'an and hadiths (Tadhkimi al-huffaz 192). 
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Hence, this establishes that it was the science of Quran and hadich 
tnar Imam Abu Hanifa cxcellcd in, and not just other subjects. 

Imam Abu Hanifa: A Hadith Master [Hafiz] 
The great hadith scholar Abdullah ibn al-Mubarak said: 

I woSt 1 ' "l' h " K( "t l'" '''"T'' Hanifa and S " f >' a " *»«*J 
I would have been just l,kc any ordinary person {Tabyid al-sahifa 1617). 

Ibn Ma'in has bcen reported saying: 

I would ncvcr place anyone above Waki'. He would issue l,i s legal rulings 
V*0U>4 according to che opinion of Abu Hanifa and would memori» 

^^^^^^^^ 

Iht above two statemcnts indicatc that Imam Abu Hanifa was a nar- 
rator of many hadiths; not just a few, as some claim. Muhammad 
ibn .Sama a statcs: 

lhe Imam has mcn.ioned more than seventy thousand hadiths i„ his 
books, and has selected theyl/Wfrom forty thousand hadiths. 

The great hadith scholar Zafar 'Uihmani, after quoting this s.atement, 
wntcs that the trucness of it is indicated by what the Imam's students 
have narrated from him. For instance, Imam Muhamn.ad narratcd 
from him m his six books known as the Zabir al-riwaya and in the 
other books known as al-Nawadir; Abu Yusuf in his /W/and Kitab 
al-kharaj; Abdullah ibn al-Mubarak in his books; and Waki' and other 
students in their books. 

These rulings [masail] are in such abundance that their numbers 
are uncountable and their limits unreachable. If thosc rulings which 
are e, thcr exp| lc .tly or implicitly in conformance with linked [,narfi{] 
or unhnkcd [mawquf] narrations are summarized, they would cer- 
tainly reach this great number [i.e. forty thousand]. This i s without 
ta mg into consideration the rulings the Imam derivcd through his 
own inference [ijtihad]. 6 
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Allama Zafar 'Uthmani further statcs that all of these rulings 
I Wltlsa'il] are in actual fact "hadiths," which the Imam narrated in the 

"I legal rulings and not as "formal narrations." It is virtually 

Itnpossible that his inference (cffort to dcrivc rcligious rulings — ijti- 
bttd I would conform so closely with such a large number of hadiths 
il hc was said not to have any knowledge of them. 

lhe Allama also states that therc are many hadiths which Imam 
Abu I lanifa formally narrated through his personal chains. 'Ihey are 
dinse which the hadith masters have compiled as his Masanid, and 
also lhosc which his students have transmitted from him, like Imam 
Muhammad in his Kitab al-atbar, Muwatta, Hujaj and other works; 
Abu Yusuf, Ibn al-Mubarak, Hasan ibn Ziyad in their works; Waki' ibn 
il farrah in his Musnaa; Ibn Abi Shayba and Abd al-Razzaq in their 
MttMimafs; Hakim in his Mustadrak and other works; Ibn Hibban in 
lus Sahih, 'Fhiqat, and other works; Bayhaqi in his Sunan and other 
works; Tabarani in his thrcc Mu'jams; Daraqutni in his works; and 
cjiher hadith scholars in their collcctions. If we were to compilc all 
these narrations together in one place, they would constitutc a very 
large volume of hadiths [see Vla al-sunan 18:316]. 

Imam Abu Hanifa: An Authority and Critic of Hadith 

Allama Dhahabi writcs in the introduction to his Tadhkirat al- 
Imffaz: 

Ihis is a review of those personalitics whom I have judged to be rcli- 
able and the possessors dfprophetic knowledge \al-ilm al-nabawi\, and 
ihose who could bc consultcd for their cxpcrtisc in dctcrmining the 
autheniicity or weakness [of narrations] and the reliability or wcakncss 
[of narraiors] (1:2). 

Allama Dhahabi includes Imam Abu Hanifa among them, which 
makes it elear that he was a bearer of prophetic knowledge, pos- 
sessed many narrations, and was considered an authority in the ficld 
of hadich. 

Suwayd ibn Sa'd reports that Sufyan ibn 'Uyayna said: 
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The firsi person to encourage me to relate hadiths was Abu Hanifa. When 
I arrived in Kufa. he dedared ihac [his person possesses thc largest number 
of narrations from 'Amr ibn Dinar. [On hearing this) pcoplc began to 
garher around me, and I began to relate to ihem (Vla al-sunan 19: 315). 

In another report Sufyan ibn 'Uyayna said: 

The firsi person to makc me a hadith scholar was Abu Hanifa {al-Jawabir 
al-mudi'a 1:30). 

Imam Abu Yusuf said, 

I havc never found anyone with more insight into the iiucrpretation of 
hadiihs than Abu Hanifa (/«/' al-'ilm 1:29). 

This statcment of Abu Yusuf can be further underscood by the fol- 
lowing report of Mulia 'Ali al-Qari: 

Imam Abu Hanifa was [once] with A'mash, who askcd him about some- 
thing. Imam Abu Hanifa replicd, "My opinion in this marter is such-and- 
such." Upon hearing this, A'mash askcd as to how he had formed this 
[opinion], Imam Abu Hanifa said, "You reportcd to us from Abu Salih 
who rcported from Abu Hurayra; you reportcd to us from Abu V/a'il who 
repottcd from Abdullah; and you reportcd 10 us from Abu Ilyas who 
rcported from Abu Mas'ud al-Ansari that thc Messenger of Allah & said 
Stich and such. You also rcported thc same to us from Abu Mijlaz, who 
reportcd it from Hudhayfa, who from Abu 'l-Zubayr, who from Jabir 
and Ya/.id al-Raqqashi, and they from Anas 

A'mash exclaimcd, "Enough! Enough! V/hat took me a hundred days 
to narrate you rcpeatcd to mc in just an instance. I was not awarc that 
your practicc was based on thcsc hadiths." fhcn he exclaimcd, "O group 
ol jurists, you arc thc physicians, and wc arc mcrcly thc pharmacists; and 
you [addressing Abu Hanifa) arc both" (Manaaib at-lmam 484). 

Imam Abu Yusuf also said, 

I have ncvcr opposcd Abu Hanifa 011 any issue, then went back and 
pondcred over it, exccpt to fmd his opinion more superior (to minc] and 
morc bcnefiting in terms of the hercaftcr. At timcs, I wouid hold on to a 
particular hadith, but he would prove to possess more insight conccrn- 
ing its authenticity. Thcre were times when he would strongly defcnd a 
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ccrtain opinion, and I would visit the scholars of Kufa to see if I could 
find somc [othet] hadiths to support his opinion. Somctimcs I would 
rcturn with two or thrce hadiths, and he would remark conccrning one 
ol thcm, "This is not strong," or conccrning another, "lliis one is not 
linked [ma'ruf]." 1 would exclaim in amazement, "How do you say this 
when they support yout opinion?" He would reply, "I possess insight 
into thc knowledge of Kufa" {al-Khayrat al-hisan 69). 

Yahya al-Himmani states: 

I heard Abu Hanifa saying, "I havc ncvcr seen a greater liar than Jabir al- 
lu'fi or anybody morc superior to Ala!" (Tahdhib al-Tahdhib 2:48, Kitab 
al-'llalli 'l-Tirmidhi 13:309). 

Abu Sa'id al-San'ani asked Abu Hanifa his opinion on narrating from 
.Sufyan al-'Ihawri? He said, 

Rccord his hadiths, for he is reliablc [lbiqa], except his narrations from 
Abu Ishac, from Harith; and [avoid] the narrations of Jabir al-Ju'fi (al- 
jawahir al-mudi'a 1:30). 

Ii is also reportcd that Imam Abu Hanifa said regarding Zayd ibn 
Ayash that "he is unknown" [majhul\ (Tahdhib al-Tahdlrib 3:424). 
lurthermore, the great Imam was not only aware of 'Amr ibn Dinars 
name but was also aware of his agnomen [kunya]. Ibn al-Mahdi 
said, 

I have ncvcr seen anyone possessing greater knowledge of thc Sunna 
than Abu Hanifa. Wc only became aware of 'Amr ibn Dinar's agnomen 
ihrough him. 

These statements related from Imam Abu Hanifa concerning thc 
status of various narrators make it elear that they could have only 
bcen stated by an expcrt in the serutiny and criticism of narrators 
and hadiths. 

The great historian and sociologist of the Muslim world Ibn 
Khaldun writes a conclusive report on thc status of jurists in the field 
of Hadith. He says, 

Somc pcoplc who are of a reseniful disposition hatefiilly claim that there 
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arc jurists who know only a few hadiths, and they argue that this is the 
rcason why so few hadiths havc been [narratcd] from thcm. This cannot 
be possible, especially in the case of the great Imams, bccausc Islamic 
law [Sharia] can only be derived from the Qur'an and Sunna. If one 
were to possess only stiperficial knowlcdge in this field, it would become 
ncccssary for him to occupy himsclf in learning i t, for only then would 
he be able to acquire the rcligion [its rulings] from the correct source, i e 
rrom the one (Muhammad »] who had been appointed to propaga.e i. 

(MuaaddimalbnKhaldunyji). h 

Hcnce, this proves that it is impossible that someone whom a vast 
majority of this Umrna has accepted as a compete.it jurist possess only 
a supc-rficial knovvledgc of hadiths. The reliance and trust placed on 
Imam Abu Hanifas school by the People of the Sunna throughout 
the majority ol Muslim history, and the high rcgard with which bis 
opinions are hcld concerning the acceptancc or rejection of hadiths 
and their narrators, all cstablish his greatness in the field of Hadith. 

CONCLUSION 

A number of points have comc to light from the abovc discussion. 
We have learned that it is not possible to be a jurist and not possess 
sound knowledge of the Sunna. Imam Abu Hanifa possesscd decp 
uisight into the knowledge of hadith, and was ranked as an authoriiy 
in the field. Allama Dhahabi listed him among the hadith masters 
\huffaz] m h,s book Tadhkimt al-huffaz, and many referred to him 
as the greatest seholar of his time. 

Many jurists would narrate their hadiths in the form of "reli- 
gious rulings," which meant that they had fewer "formal narrations." 
Howcver, this cannot be used as a reason for criticism, since the task 
of the jurist is to process the hadiths and derive rulings from them, 
as was learned from the Imams conversation with the great hadith 
seholar, A'mash. It is therefore incorrect to criticize any great jurist 
on the basis of his not being aware of hadiths, espcciallv someone of 
Imam Abu Hanifas caliber. 
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We now end this chapter by mentioning some of the noteworthy 
UpcctS of Imam Abu Hanifas gatherings and how his school of 
|urlsprudence was formulated: 

Khatib al-Baghdadi relaies duough his chain that Ibn Karama said, "We 
were once in the company of Waki' ibn al-Jarrah when someone made 
.1 remarlt that Abu Hanifa has ctred. Waki' said, 'How can Abu Hanifa 
err when he has in his company the likes of Abu Yusuf, Zufar, and 
Muhammad with their power of analogy \qiyas\ and inference [ijtihad]; 
the likes of Yahya ibn Zakariyya ibn Abi Za'ida, Hafs ibn Ghiyath, and 
I libban and Mandal, sons of'Ali with their memorization and understand- 
ing of hadiths; Qasim ibn Ma'n with his understanding of the Arabic 
language; and Dawud ibn Nudayral-Ta'i and Fudayl ibn 'Iyad with their 
abstinence [zuhd\ and piety \ward\. How is anyone who hassuch people 
as his companions and sitting partners able to make a inistakc? Even if 
he was to make one, they would surely guide him to the truth'" (Tarikh 
iil~Baghdad 14:247). 

lurthermore. Imam Tahawi related that Asad ibn al-Furat said, 

Ihc companions of Abu Hanifa who compiled and recorded the wotks 
|of his school) were forty. Ihose in the forefront were Abu Yusuf, Zufar, 
Dawud al-Ta'i, Asad ibn 'Amr, Yusuf ibn Khalid al-Samti, Yahya ibn Abi 
Zakariyya ibn Abi Za'ida, who was their seribe for thirty years.... 

Aftcr quoting the above two statements, the great hadith seholar Zafar 
Ahmad 'Uthmani commenrs: 

Whoever has hadith masters [hujfaz\ of this caliber as his main students, 
to whom the hadith seholars havc bowed their heads in recognition of 
their rnemorization (of hadiths] and cxtcnsivc knowledge, then how is 
it possible for that person to have narrated only a few hadiths? (Vla al- 
sunan 19:331) 

May Allah $s remove the veils of ignorance and deceit which 
ilistort and obseure the truth, and may He rcveal it in its true form 
and grant us the ability to follow it, amin. 
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'Ahdullah Ibn Mas'ud 

Navyi dina 'Abdullah ibn Mas'ud is onc of the many Companions 
| uil'/ibti] from whom rhc great Imams of jurisprudence have rclated 
lllicliths and aftcr whom modclled theil juridical opinions. He is onc 
• • I the most revered Companions and is known for his dcep under- 
«tnnding of the Holy Qur'an and jurisprudence \fiqh}. Many of his 
n.mations form the basis of numerous opinions in dic Hanafi sehool. 
Ihercfore, in an attempt to diseredit the Hanafi sehool, some have 
.iitacked this great Companion of Allah's Messenger 8> and hurled a 
great amouni of criticism at him. 
'l his chapter has bcen included to highlight the merits and virtues 

diat the words of the Messenger will provide an eftective means 
ol correeting misconceptions and establishing the true status of this 
great Companion. 

The Companions of Allah's Messenger i* 

Ihc Companions of Allah's Messenger &> are considercd to bc the 
most superior and exaltcd people after the Messenger i& and the 
other Envoys of Allah (upon them be peace). The consensus among 
ihe People of the Sunna [AU al-sunna] is that no onc after them 
can attain theil status. Their eloseness to Allah's Messenger & — in 
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fact their having merely seen him while they were in a state of «w» 
[ atthj-elevated them to stagcs that would bc impossible for anyone 
dsc to rcach. 

Many narrations have becn reported on the elevated rank of the 
Compamons. The Messenger of Allah » issucd grave warnings against 
cricici/.ing them in any way. He said, 

Fcar Allah in every matter concerning my Companions. Do not make 
tl.cn, the targets [of your criticism] after me, Whoever loves them loves 
them Outoflove for n,c, and whoever hates them hates them out of hate 
lor mc. Whoever troublcs them has troubled me and whoever troubles 
mc has troubled Allah; and whoever troublcs Allah, i, i s imminem that 
Allah se.zc him {Mhhkat al-Masabih from Sunan al-Tirmidbi, 554). 
In another hadith the Messenger of Allah & said: 

'I he best of my Umma are the people of my era [the Companions), then 
t hose who are after them [the Followcrs], then those who are after them 
[1-ollowersofthe Followers]. Jhercaftcr, will besuch peoplewhowill bear 
teSUmpny where their testimony will not be nccded; they will be deeeptive 
and umrustwor.hy; and they will make vows bu. will „ever fulnfl them 
(MMai al-Masabih from Sahih al-Bukbari and Muslim, 553). 
He also said: 

I asked Allah about the conflicts [that are to oecurj be.wecn my 
Companions after my departure. Allah revealed to me, "O Muhammad' 
I" My s.ght, your Companions are like the stars in the skics. Some are 
stronger than others but cach possesses a light. Whoever adopts any 
opimon fom among the various opinions they differ in will he eonsidered 
guidcd m My sight" (Misbkm al-Masabih from Razin al-'Abdari. 554). 

Furthcrmorc, Allah » has clearly expressed his satisfaetion and plea- 
sure with all the Companions in the Qur'an: 

"Allah is well pleased with them and they pleased with Him. He has pre- 
pared tor them Cardens under whieh rivers flow, to dwell therein forever. 
Inat is the supremc stiecess" (9:100). 

From the above, the elevated status of the Companions becomes very 



34 



Abdullah Ibn Mas'ud 4!° 



I. 11 and the Umma is warned not co criticize them in any way. In 
1 k 1 1 1 u' Messenger of Allah S* instructed: 

II mim Gpme aeross ihose who curse my Companions, say, "May Allah's 
. Iinse bc upon you for your evil" (Misbkat al-Masabih from Sunati al- 
Imnidhi, 554). 

the Companions, the group Allah ®i had selcctcd for the 
1 uinpanionship [suhba] of His beloved Fnvoy They fulfilled their 
nromises to Allah and conveyed the teachings and praeticesof His 
Invoy 91 to the Umma, and Allah exprcssed His pleasure with them. 
\iiKing these great Companions was Abdullah ibn Mas'ud 

I Iadiths on the Virtues of 'Abdullah ibn Mas'ud * 

Mosi of the narrations quoted herc have becn taken from Mama 
Sliawkani's Durr al-Sahaba. 

It is rclated that Abdullah ibn Mas'ud was very elose to the 
Messenger &•. He was pcrmitted to enter his house frcquently and 
was also his companion on many journcys. He benefited immenscly 
from the Messenger Abd al-Rahman ibn Zayd relatcs: 

I asked Hudhayfo * to inform mc about someone who closcly rcscmblcd 
1 he Messenger 3> in manner, conduet, and behavior, so that I could learn 
from him. Hc replied, " We are not aware of anyone who possesses a eloser 
icscmblance to the Messenger & in manner, conduet, and habii than Ibn 
Ummi 'Abd. Dus is until he enters into his house [after which we are not 
aware]" (Sahih al-Biikhari, Sunan al-'lirmidht). 

Ibn Ummi 'Abd was the agnomen of Abdullah ibn Mas'ud since 
t Immi Abd was his mother's name. Hudhayfa * meant that although 
he was not aware of the life of 'Abdullah ibn Mas'ud at home, his 
social conduet surely rcscmblcd that of the Messenger of Allah 6fc. 
Abu Musa narrates: 

My brother and I arrivcd from Yemen and remained [in Madina] for somc 
time. We were led to believe that 'Abdullah ibn Mas'ud * and his mother 
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were part of thc Messenger* A Household due to their [frequent] visits to 
his homc and bis attachmeni to them (Sahih al-Bukhari, Muslim). 

This shows the eloseness of 'Abdullah ibn Mas'ud to the Messenger 
*. Therefore, thc claim that 'Abdullah ibn Mas'ud * was ignorant 
Of the way and manner of the Messenger A is totally unfoundcd. 

Alqama reports: 

When I arrived in Syria [Sham], I performed two and then prayed, 

0 Allah fachtate for mc a pious companion." I met a group of people 
and s« down with them. One of them came along and sa> down by my 
sHe. I cncunred as to who he was, and he replicd that he was Abu 'l-Darda 

1 informed bin, that I had asked Allah to ptcvide for mc a pious sitting- 
companion and [it seemed as if j He had fuifilled this rcques,. He asked 
where I had arrived fron, so I told him I was from Kufa. Upon this he 
remarked, "Do you not have Ibn Ummi Abd among you, the keeper of 
th« shppers and pillow of the Messenger » and the one in chargc of his 
abluuon water? An.ong you is also the one who Allah has protected from 
iatan, as revcaled upon the tongue of His Envoy fe; and there is also 
among you the keeper of .he Messenger s & seerets, those which nobody 
bes.des him has any knowledge of (al-Mmuidrak) . 

Later on Alqama came to be recognized as one of the greatest students 
and successors of Abdullah ibn Mas'ud J*,. 

Knowledge of the Qur'an 

Abdullah ibn Mas'ud possessed deep insight into the meaning of the 
liuran, its mcthod of recitation, and thc causes of rcvelation of its 
verses. Hc himsclf stated: 

By thc One besides Whom there is no 1-ord, therc is no chapter rcvealed 
m the Book of Allah, except that I am the most knowledgeable one 
regardmg where it was revealed. Therc is no verse from the Book of 
Allah that has bcen rcvealed, occept that I am the most knowledgeable 
onc regardmg thc cireumstances of its revelation. If I were to learn of 
anyone posscss.ng n.ore knowledge than me of the Book of Allah who 
was w,thin reach of a camel's journey, I would moun. it [to visit him] 
(Sahih al-Bukhari, Muslim). 
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1 m. n ibn al-Khattab 4» relates that once the Messenger ®> said, 

whoever gains satisfaetion from reciting the Qur'an as though it were 
lirshly rcvealed should recite it according to the tecitaeion of Ibn 
Mas'ud. 

I Imar 4* then says, 

I went to convey thc glad tidings of this to him and found that Abu Bakr 
had reached him before me and had convcyed thc glad tidings to him. 
I have never bcen ablc to outdo Abu Bakr in any good deecl; he has 
always surpassed me (Musnad Abi Ya'la, AJimad, Bazzar). 

Ai .inother point 'Umar ibn al-Khattab 4> said regarding Ibn 
Mas'ud, 

A smail person brimming with |the knowledge of] jurisprudence (Mu'jam 
al'labarani). 

I Imar ibn al-Khattab 4* is known for his serupulousness in matters 
11I religion. Therefore, his statements regarding Abdullah ibn Mas'ud 
A. are ample evidence that Ibn Mas'ud 4« held a very high position 
111 the seience of jurisprudence. Ali * narrates that thc Messenger 
ol Allah*» said: 

If 1 were to appoint someone as a leader without Consulting [anyone], I 
would appoint Ibn Ummi Abd (al-Musiadrak). 

For the Messenger to be able to place so much trust in a person 



that the person had to be of high charaeter, knowledge, and insight 
into the religion. Concerning him the Messenger & also said: 

I am plcased for my Umma with whatever Ibn Ummi Abd is plcascd 
with (al-Musiadrak). 

1 1 is further related that 

once the Messenger & ordered Abdullah ibn Mas'ud * to deliver a 
sermon. He stood up and said, "O I'eoplc! Allah Most Glorified and 
fealted is our Lord, Islam is our religion [Din), thc Qur'an is our guide 
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Ummi, thc Housc of Allah [Ka'ba] is thc dircction we fncc in prayer 
lyU,]. and this is the Envoy [of Allah] sent to us (gcsturing towards thc 
Messenger »). He .hcn concludcd, "We are satisfied with wha, Allah 
and His Envoy are satisfied with for us." 7he Messenger & remarked 
Ibn Ummi Abd has spoken the truth. Ibn Ummi Abd has spoken thc' 
truth, and I am sarisfied with what Allah is satisfied with for mc, for my 
Umma, and for Ibn Ummi Abd" (Mu'jam al-Tabaranl). 

'Abdullah ibn Mas'ud * was well known for delivering brief but very 
comprehensive sermons. He was also known for his piety among the 
Compamons. He relates: 

When thc verse was revealed: "On those who believe and do righteous 

f n , li iS "° Si " f ° r Whal « P» «k P««I, if <hey fear 

Allah [by keeping away from His forbidden things) and believe and do 
nghteous good deeds, and again fear Allah and believe, and once again 
tear Allah and do good deeds with perfeetion [ihsan]. And Allah lovcs 
the good-docrs" (a/-Quran 5:93), ,h c Messenger » informed mc, "Yon 
are from among them" (Sahih Muslim, Sunan al-T,rmidbi). 

'Ali ibn AbiTalib* narrates: 

Once the Messenger S» ordered Abdullah ibn Mas'ud * to elimb a trec to 
brmg something (a toothstick] down for him. Some of the Coropanions 
of the Messenger &. caught sight of his calves while he was clin.bing and 
began to laugh at their thinness. The Messenger » remarked, "What are 
yon laughing at? Onc leg of Abdullah will be heavier in the scale [on 
thc Day of Judgcment) than mount Uhud" (Musnad Ahmad. Abi Vdla, 
Mujamal-Taharani). 

'Amr ibn al-'As -fc relates: 

Ihc Messenger of Allah » passed away in thestate thar he loved Abdullah 
ibn Mas ud and Ammar ibn Yasir * (Mu'jam al-Tabaranl). 

Other Hadiths Regarding 'Abdullah ibn Mas'ud 4,. 

Hudhayfa -fe narrates thar. the Messenger of Allah & said, 

Whatever Abdullah ibn Mas'ud * narrates to you, accept it (Sunan 
d-rirmidhi). 
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Q|| proves that 'Abdullah ibn Mas'ud 4° was considercd (as all 

pitnions arc) a competent and reliable narrator of hadiths. It 

t 1. ported that when Mu'adh ibn Jabal 4° was on his deathbed he 
nl\ c» "d: 

I Ikc knowledge from four pcoplc: 'Uwaymir Abu 'l-Darda'; Salman thc 
\\ 1.1. m; 'Abdullah ibn Mas'ud; and Abdullah ibn Salam, who was once 
1 |. w l>ut later embraced Islam (Sunan al-Tmnidlii). 

larty Hudhayfa ~fe relates: 

W , .iskcd thc Messenger of Allah S», "O Messenger of Allah! If only you 
COllld appoint a caliph." He replied, "If I appoint a caliph over you and 
v.mi disobey him then you would be punished, but whatever Hudhayfa 
relates to you, accept it, and howevcr 'Abdullah ibn Mas'ud teaches you 
m recite, recite in that way" (Sunan al-Tirmidhl). 

Ii 1 n ported that the Messenger of Allah S* also said, 

I cam thc from four people: Abdullah ibn Mas'ud, Salim the slave of Abu 
I ludhayfa, Ubay ibn Ka'b, and Mu'adh ibn Jabal -A- (Sahih al-Bukhari, 
Sunan al-Tirmidhl). 

I Infiz ibn Hajar al-'Asqalani states that the mention of someone's 
niimc before others (as in the case of thc above narration where Ibn 
M.is'ud s name is mentioned first) indicates the superiority of that 
person. Hence, the status of Ibn Mas'ud in the knowledge of thc 
' ini an can also be gauged from the above hadith. In this regard, the 
11.11 radon of 'Umar 4^ has already been mentioned previously, in which 

I I ic Messenger of Allah & said that whoever intended to recite the 
Qur'an as though it were freshly revealed should recite it according 
10 the recitation of 'Abdullah ibn Mas'ud 

Other Statements 

Imam Sha'bi states: 

No Companion of thc Messenger 0- entered Kufa whose knowledge 
was more bencficial [for the people] or who was a greater jurist than 
'Abdullah ibn Mas'ud 
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'AJlama Dhahabi, describing thc status of the great Companion. 
writes: 

Abdullah ibn Mas'ud *, thc learned leader [al-imam al-rabban,], Abu 
Abd al-Rahman Abdullah ibn Ummi Abd al-Hudhali; Companion and 
personal servan. of the Messenger f»; among the first ,o embrace Islam; 
among the veterans of the baule of Badr; among the expert iurists and 
teachers of the Qur'an; among those who strove ,o convey [the words of 
the Messenger »] very accura.ely; extremely scrupulous in [hisj narra- 
tions; and one who would admonish his students upon their negligence 
m recording the cxact words [of the Messenger »].... (Due <o extremc 
cauuonl he would narrate very litde [himself].... His s.uden.s would 
not g,ve preference to any Companion „ver him... . St.rcly he was from 
among the leading Companions, the bearers of sacred knowledge, and 
the excmplars [aimma) of guidance (Tadhkimt al-huffaz i:i 3 -,6). 

CONCLUSION 

Ihe above is some of what has been related concerning the excellence 
and vrtucs of 'Abdullah ibn Mas'ud There is no doubt that every 
Companion is deserving of high praise, cspecially those who have been 
comphmentcd by the Messenger *. As we have learned, «Abdullah ibn 
Mas ud * was one of the elect Companions, renowncd and ptaised 
for his learning and deep insight into thc religion. 

Criticizing any person elose to Aliah $ means incurring .he wrath 
of Al ah (may Allah protect us from it). In a divine [qudsi\ hadith, 
the Messenger » rclates that Allah * says, "Whoever harbors cnmity 
towards a Friend [«,4® 0 f Mine, I declare war against him» (Sahih 
al-liukhari). Therefore, it is considered a very serious erime to belittle 
the pos.t.on of a Companion in any way, cspecially one who possessed 
so many v.rtues. n,e Companions arc among those whom Allah » 
has exprcsscd His pleasurc with: 

"Allah is wcll pleased with them and they pleased with Him. He has 
preparcd for them Gardens under whieh rivers flow, to dwell therein for 
ever. Jliat is the supremc success" (al-Quran 9:100). 
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' I he T rue Position According to Allah jg- 

Si i iolars of Islamic law have paid elose attention to the qucstion of 
tvlilch opinion on a particular issue in Islamic law would bc the true 
Mld accurate opinion in the sight of Allah It is believed that the 
rcliable Imams of ijtihad [qualified scholarly analysis to derive legal 
pulings] and jurisprudence (Imam Abu Hanifa, Malik, Shafi'i, Ahmad, 
Cl< .) are all dcpendablc and trustworthy, and that their opinions can 
|>c adopted by those who follow their schools of thought. It is also 
asserjed that their rulings concerning the vatious issues of Islamic 
l.iw are correct and accurate in themselves. 

Ihe question we face is: are conflieting views between the Imams 
simultaneously correct and in agreement with what Allali has dccreed 
.is the truth \haq\, or is there only one view from among them that is 
tlle truth according to Allah? If there is only one truly correct position 
on a given issue in Islamic law, then we must admit that wc do not 
know which position, according to Allah is the truth [%]. 

Ihe following— an exccrpt from Imam Muhammad ibn al-Hasan 
.il-Shaybani's work Bulugh al-amani—shcds light on this issue and 
<xplains how only one ruling can be the truth [haq] in the sight of 
Allah gi: 

Ibn Abi 'l-Awam narrates from Imam Tahawi and Sulayman ibn Shu'ayb 
that Shu'ayb al-Kasani said, "Imam Muhammad dietated to us that when- 
ever peoplc are in conflict with one another regarding a particular issue 
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(i.e. when one juiia among them judges a thing to be unlawful [haram] 
ani anothcrjudges it co belawful [/,„<W])-and thesituation issuch that 
both junsts possess ihe compctcnce to undcrtake ijtihad— evcn then, thc 
opm.on which is thc truth according to Allah * i s s ,i|| onc, whcther it 
be thc one judging the thing M be unlawful or the one judging it to be 
lawlul. It ,s not possiblc that onc thing be lawful as well as unlawful at 
the same time according to Allah <jfc. 

It is the responsibility of the mujtahid m attempt his utmost in exercis- 
mg MS jurisprudential capabilities to infer the ruling which he deems to 
1« the truth according to Allah ». If a jurist attains the truth [i.e the 
tiuc ruling according ,o Allah *]. he has the righ, ,o act according to 
his judgement and has also fiJfiUed his responsibility. On the other hand, 

V, T? I"" " Mh [Ae "" e "N ^ording to Allah 

m,ht hasstil fidfflkd his responsibility [of endeavoring to uncover «he 
truth] and is therefore also rewarded. 

ItiS not correct for a person to conclude from two conflieting opinions 
tha, both can be ,he truth \haa\ according to Allah. For instance, one 
Imam may ,udge a certain woman to bc unlawful [in marriage] for a 
particular person whercas another Imam may judge her to be lawful for 

toAM * CaSC ' * °" e ° f ' hCSC rUli " 8S < " B be ** tmth accordin g 

However, since both Imams have fulfilled their responsibility i., makine 
a sincere attempt ,o arrive at the correct ruling, both will be pcrmittcd 
to act according to their individual judgements, evcn though, in reaUtK 
onc of them has ccrtainly erred in his judgcment. The reason for this [as 
mentioned earlier) is that, according to Allah », therc can only be one 
true answer for any particular issue in Islamic law." 

[Imam Muhammad then concluded:] "This is thc opinion of Imam 
Abu I lamfa and Abu Yusuf and this is our understanding of the issue" 
(Mute Muhammad Shafi* in his Kashkol \oi). 
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(. The Distance Between the Feet 

2. Tur. Position of the Hands 

3. Reciting Behind the Imam 

4. The Issue of Amin 

5. Raising thb Hands for Ruku' 

6. Tawarruk OR IfHRASH 

7. The Sunna Prayer of Fajr 

8. How Many Rak'ats in W/™.' 

9. Prayer After 'Asr 

10. Prayer During the Sermon 

h. The Rak'atsin Tarawih 

12. Comdining I'rayers 




( )nb question that is probably in the minds of many people is: 

I low should I stand in prayer {salai?. Shonld I stand with my legs 
Wide apart so that my fcct touch thosc of the next person? Should I 
Stand at my own comfort and not touch the feet of the next person? 
01 Should I stand with a gap of four fingers berween them as some 
people do? Qucstionsof this naturc havc confused the minds of many 
people, and they would like to discover the precise sunna mcthod of 
«tanding in prayer. 

This chapter attempts to answer these qucstions and offers the teader 
.1 . Icar view of the correct sunna posturc. lt should bc understood at 

I I k' outset that diseussions on this poin t by the seholars of Islam are 
vi i y fcw in comparison to the detailed diseussions found on other key 
isMicsof prayer. Thus, very limited information is found in the many 
hooks of jurisprudence regarding this issue. In faet, the precise views 
of even the four Imams are quite difficult to determine. 

Ihcre are a number of hadiths on the issue which emphasize the 
iniportance of maintaining orderly rows during the prayer. These 
nurrations are usuaily accompanied by a warningfrom the Messenger 
nl Allah i*son the conse<]uence of not straightening the rows So! salat. 
t >ne such narration states: 

Si raightcn your rows, or cIsc Allah will ereate discord bctwccn your hearts 
{Sumiri Abi Dawud 1:97). 
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There are also othcr narrations which contain similar admonitions. 

When a musaUi [person praying] observes others spreading tlieir feet 
apart and touching them to the fcct of the ncxt person, he cannor help 
bnt wonder from where such a mechod was derived. lhc upholdcrs 
of this view present a hadith in which the Companions touched their 
feet together (i. e. each one joined his feet with those of the person 
next to him) after receiving admonition from the Messenger of Allah 
& to straighten the rows. This hadith, tliough quoted as being a proof 
in support of this view, does not in any way make the joining of the 
feei a wajib [necessary] act as the supporters of this opinion so claim. 
The following seetions of this chapter will work to clarify this point 
by first diseussing the different opinions on the issue of positioning 
the feet in prayer. Thereafter, the above hadith will be indepcndently 
analyzcd in-depth in an attcmpt to explain its true implications. 

To form an orderly row, whether by joining the feet together or 
not, is undoubtedly a very importam requircment for the congrega- 
tional prayer. It is also the imam's responsibility to cnsiirc that this is 
donc correctly before he initiates the prayer. Ahhough, technically 
speaking, having the rows in perfect order cannot be classificd as an 
integral or fardof the prayer, it is dcfinitely an important sauna due 
to the strict instruetions that have been rclated about it from the 
Messenger of Allah Sft. 

The Various Opinions 

We will begin by stating some of the opinions of the Hanafi school 
on the issue of feet position in prayer. In all, there seems to be two 
dominani opinions fotmd in the Hanafi texts. The first of these calls 
for a gap of four fingers to be left betwcen the fcet of a person when 
he is praying. This opinion is found in Imam Ibn Abidin's authori- 
tative commentary on 'Allama Haskafi 's al-Durr al-mukhlar, where 
it States: 

The gap to be left beiween a person's feet should be equal to that of four 
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fingers of the hand, because this [amount] is very effectivc in creating 
[the posture of) submission and humility [sought in prayer) {Radd al- 
mubtur i:Z9<>). 

Uaving a gap equal to four fingers has been deseribed by the jurists 
[fuc/aha] as being the superior mcthod, as it sometimes proves quitc 
uncomfortable to stand with the legs spread wide apart for an cxtended 
|>criod of time. Titis discomfort makes concentration difficulr and 
often results in the loss of focus and devotion in the prayer. 

The second mcthod according to the Hanafi school can be under- 
stood from the following. In Ma'arif al-sunan, a commentary of 
Sunan al-Tirmidhi by the late hadith seholar 'Allama Yusuf Binnori, 
it is stated that there is no mention, among authentic hadith narra- 
lions, of a stipulated amount of spacc to be left betwcen one's own 
feet diiring the prayer. For this reason, it could be concluded that the 
simna mcthod of positioning the feet in prayer is whatcvcr distance 
a person finds convenient and comfortable while praying {Mu'arif 
al-sunan 2:298). 

A hadith is reported in Sunan al-Nasa'i which states that 

'Abdullah ibn Mas'ud saw a person standing in prayer with bis two feet 
together [i.e. touching each other] and judged it to be against the sunna. 
He adviscd the person that if he had praetised mumwaha it would havc 
been more prcfcrablc {Sunan al-Nasa'i 1:142). 

lhc Arabic word murawaba usually mcans to stand 011 one foot 
and then the other, alternating betwcen them as one becomes tired. 
I lowever, another meaning of mumwaha is to leave a slight gap 
beiween the fcct, and this seems to be the most probable meaning of 
this word in reference to the above narrarion, since the person had 
been standing with his feet together. If we take this latter meaning of 
ihc term mumwaha, the hadith means that Abdullah ibn Mas'ud 
Instructed the person to maintain a small gap betwcen his feet, since 
fhc sunmt was not to completely join the fecr together (nor to kecp 
1 hem so far apart). 

I 'rom the above, we learn of the flcxibility of the Hanafi school 
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on dus issue. lt would therefore be permined for a person to stand 
with a gap bcrwecn his feet equal to or greater than the wideh of 
four fingers. 

In determining the opinion of the Shafi'is on this issue, a careful 
study of their literatur* rcvcals that their most popular view is that 
a person should maintain a gap equal to one hand span between his 
feet (Nihayat al-muhtaj 1:347 U). However, it is recommcndcd in al- 
Amvar, another text 011 Shafi'i fiqh, that the gap should only be four 
fingers — as is one view of the Hanafis. Furthermore, the great Shafi'i 
seholar Imam Nawawi concludes: 

Ii is undesirable [makruh] to join the fcec togecher; it is prcfcrablc [mus- 
tahab\ to keep some distance bcrwecn thern. (Sharh al-Muhitdhdhab 
3:266 U). 

In total, we have thrce opinions of the Shafi'i school: (1) a gap 
equivalent to one hand span; (2) a gap of four fingers; and (3) as much 
a gap as the person deems necessary. The first opinion is particular 
to the Shafi'i school, whereas the latter two opinions are conunon to 
both tlie Shafi'i and Hanafi sehools. 

One has probably noticed by now that not a single opinion men- 
tions that a person's feet must be joined together with the leet of 
the adjacent person(s). If indecd this was the correct and Sumut vvay 
of standing in prayer, it would have undoubtcdly becn accepted as 
such. 

The Hadith on Joining the Feet 

There is a hadith in Sunan Abi DrtwWwhich deseribes the Companions 
joining their feet with each other to form orderly rows. Abu '1-Qasim 
al-Jadali reports: 

I hcard Nu'man ibn Bashir-fe.- rclatc ihat the Messenger SMaced the people 
and insiructed, "Straightcn your rows. By Allah, you should scraighten 
your rows or clsc Allah will creaie disagreemem bctwccn your hcarts." 
Nu'man ibn Bashir £ chcn said, "I saw cach person join his shoulders 
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with those of the rim person and his knces and ankles with those of the 
next person" (Sunan Abi Dawud 1:104). 

rilis is one of the hadiths put forward as evideuce by those who assert 
that each person's feet should be joined with the next person's diiring 
congregational prayer. Some of them are overly particular about this, 
so much so that if someone standing next to them happens to draw 
in their feet, these people would adjust their legs even further just to 
maintain foot contaet with their neighbor. Thcy continuously criticize 
those who do not leave a wide gap between their feet, as though the 
sunna method is only what they claim. 

In vain, however, are their attempts to usc the above hadith and 
other similar hadiths to establish that joining the feet in salat is neces- 
sary [wajib]. This is true for a number of simple reasons: 

(1) The words which actually deseribe the joining of the feet are not 
ihe words of the Messenger of Allah but are rather the words of 
the narrator. Hence, this portion of the hadith is not a direct state- 
ment from the Messenger himself [marfit], but rather the narrator's 
deseription of the reaetion of the Companions to the Messenger's & 
warning. In faet, this observation added by the narrator cannot be 
found in the majority of narrations that cmphasize having orderly 
rows. Hence, it becomes quite elear that the Messenger did not 
lommand the joining of the feet together, but mercly commanded 
diat the lines be straightened. In order to fulfill this command, the 
1 Companions employed this method of joining the feet and . 

(.'.) The hadith of Nu'man ibn Bashir 4fc mcrely tells us about the 
K havior or the Companions before the prayer began. In other words, 
the observed behavior of the Companions was to join their ankles, 
knces, and shoulders together prior to the prayer's commencement. 
Nowhere in the hadith does it indicate that this posture was main- 
lained throughout the prayer. 



I i) I f, for the sake of argument, we werc to accept 1 
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of thc fcct was maintained throughoiit tlic prayer, a number of qucs- 
tions arise. One such qucstion is whethcr the fcct should bc joincd 
togetlier iii all posturcs of the prayer or only during the standing 
posturc [t/iyam]. If the answer is that it is required only diiring thc 
standing posturc, then the next qucstions are: "What is the evidencc 
for tliat?" and "Wliy is this arrangcmcnt confincd to the standing 
posturc only and not rcquircd in any othcr posturc?" lf the answer 
is that it is necessary in all postures of prayer, then the qucstion is: 
"How will people in cach row go about joining their feet and shoul- 
ders togetlier while in prostration or in the sitting posturc?" Clcarly 
it would bc quite impossiblc to achieve this. 

Moreovcr, if the countcr-argument is that it is only necessary to 
have the feet togcther while in qiyam becausc of its difficulty in the 
othcr postures of prayer, then thc rcply is that it is also vcry difficult for 
a row of people to ensure that this /0/nm£arrangement is maintaincd 
between them during the standing posture as well. 

(4) Based 011 the abovc-mentioned hadith, if it is dccmed necessary 
to join thc shoulders and fcct togcther, then why havc thc knees 
been excludcd from this ruling? In the above narration of Sunan Abi 
Dawud, the Companions joined their knees togcther as well. It should 
therefore follow that the joining of thc knees also bc treated as an 
obligatory act throughoiit the prayer. I lowever, onc musi be warned 
that standing even for a short while with one's knees joined to the 
ncxt person's knees can be quitc painful. This is cven impossible in 
some cases, when there is a significant si/e diffcrencc between two 
people standing besides one another. 

ars is that the narrator Nu'man ibn Bashir only intended to show how 
thc Companions attcmpted to form extrcmcly straight rows at the 
instruetions of the Messenger of Allah and not that they actually 
joined their feet, shoulders, and ankles togetlier. it is for this reason 
that the titlc of this chapter in Sahih al-Bukhari, "Chapter on the 
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loining of the Shoulders and Feet Together While Forming thc Rows," 
has been classiflcd by Hafiz Ibn Hajar as an exaggcration. He writes 
i 11 his comnientary, Fath al-Bari, that 

(Imam Bukhari's) reason for clioosing this specific title is to cxaggerate 
(mubalagha) thc importance of siraightcning the rows and filling thc gaps 
in between {Fath al-Bari 2:247). 

1 1 is deduced from this statement that the above-mentioned narration 
is not to bc taken literally. Imam Shawkani, who is constantly referred 
10 by those who prefer not to follow a school of thought in Islamic 
jnrisprudcncc, also does not take thc hadith's literal interpretation. 
I Ic writes in his Nayl al-awtar: 

[The statcmcntl means: place thc parts of thc body [shoulders, ctc.| in line 
with cach othcr, so that thc shouldcr of cach person pcrforniing prayer is in 
level with thc shouider of thc ncxt person. This way cveryone's shoulders, 
knees, and feet will be in a single siraight line (Nayl al-awtar 3:65 U). 

In clear words, he indicates that thc actual reason for joining the 
shoulders and othcr body parts, was to straighten the rows and not 
becausc the joining itsclf was an obligatory act. 

(f>) Anas-fo has also stated in a narration of Ma'mar, which Ibn Hajar 
bas recorded in his Fath al-Bari, that 

il I were to attempt this Ijoining the shoulders and fcct togetherl with 
.mybody today, they would seurry away like resiive muks (Fa ih al-Bari 
1:247). 

h is apparcnt from Anas's 4* statement that even the Companions did 
not continuc this praetice after thc death of the Messenger of Allah 
II' it had been a continuous aetion of the Messenger i& [sunna 
i'iiistamirra}, the Companions would never have abandoncd it, let 
illone speak of it in such a manner. 

(7) ( )nce it is establ ished that the primary reason for the Companions 
loining their feet together was to achieve perfect order in their rows, 
n 1 an bc casily understood that this joining of the feet is not rcquired 
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any longer, since, in mosr of the masjid and places of worship roday, 
the lines arc wcll marked on thc carpcts, marble, and floor covcrings. 
By sianding together witb their heels on thc markings, the worshippers 
will automatically comc togcther in pcrfcctly srraight rows. Hence, 
there is no need to be overly critical and go around ensuring rhat 
everyone's fcct have been joincd together. 

Other Points to be Comidered 

A noteworthy point to mention now is that many of those who assert 
that tlie fcec be joincd togcther are normally obscrvcd widcning their 
fcct cven diiring their individual prayers. In fact, on many occasions, 
thcy widcn them beyond shoulder width. Even if they consider the 
joining of the feet in congrcgational prayer to be ncccssary, it does 
not mean they must also widcn their fcct beyond shoulder width. The 
rcason for this is that if every body stood shoulder to shoulder and 
joincd their fcct together, thc gap betwccn the two feet would only 
be as wide as the shouldcrs. It would be quite impossiblc to spread 
them any more and still maintain shoulder contaet. 

Anothcr reason why one should not overspread bis feet diiring 
individual prayer is that the above-mentioned hadith only deseribes 
the Companions joining their feet while in congregation. Hencc, 
this hadith cannot be used as evidence for widcning ihe feet during 
individual salat. 

CONCLUSION 

In thc end, we can conclude, without fcar of contradietion, that those 
who insist on joining the feet together have (ailed to comprehend 
the true meaning of the hadith, and, as such, do not have any strong 
evidence to support their position. It is not possible to follow the 
Qur'an and hadiths by always employing verbatim translations, which 
is the methodology of the I.iteralists [Zahiriyya] , whose many views 
majority of seholars have not accepted. The grave conscquences of 
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(ollowing this type of methodology is quitc apparent. 

Indecd, it is important to comc together during prayer, but this 
is normally achicved by joining thc shoulders together (which has 
bcen ordered in the hadiths) and standing with thc heels on thc lines. 
It is virtually impossible not to leave any gaps at all as some pcoplc 
insist. Is it too difficult to understand that when someone attempts 
to fiil in the gap between his and thc ncxt pcrson's feet, he opens a 
gap between his own feet? 

lhciefore, thc truc sunna mcthod would be to cither leave a spacc 
of approximately four fingers betwccn one's feet or any such gap 
ihrough which one can achicve a comfortable and humblc posture. 
During thc congrcgational prayer, each person must ensurc that hc 
is elose enough to thc ncxt person as to touch shoulders and that his 
feet are on thc marked lines so that thc whole congregation is ordered 
and compriscd of straightened rows. 
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Upon entering some masjids, a person fmds a multitudc of diffcr- 
cnc pcople. Hc obscrvcs somc standing in prayer with their hands 
clasped rogether beneath the navel, some vvirh their liands folded on 
che chest, and somc with their hands jusi beneath the chest. Hc also 
sees a fcw praying with their hands at their sides. 

After observing sneh a seene, the question that very often arises in 
the mind of these observers is: "What is thecorrect method ot placing 
the hands while in prayer?" or " Wherc did the Messenger of Allah -i* 
placc his hands?" The following diseussion will seek to answer these 
<|iicstions and determine the sunna (and most prcferred) method of 
positioning the hands while standing in prayer. 

The first point that nceds to be clarificd here is that all the posi- 
lions mentioned in the hadiths arc permissiblc, and the diffcrcnce 
nl opinion is only concerning which is the most prcferable method 
DIK of them. 

I hc second point is that there are very few rigorously authenticated 
\sahih] hadiths concerning this issue, and most of the reports which 
■ -s plain the different ways of positioning the hands in salat have bcen 
i liissined as cither extremely weak or slighrly defeetive. This makes 
1 1 n' issuc a bit more complicated than others. Nonethclcss, it is hoped 
lilai by the end of this chapter, the sunna and more prefcrable method 
t)l positioning the hands in salat will become evident. 
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The Various Opinions 

Ihe First Difference of Opinion 

The first difference of opinion is concerning whether clic hands sliould 
be claspcd cogether or nor. Imam Maliks more popular opinion, as 
related by Ibn al-Qasim, is that the hands should be left hanging ac 
the sides. A second vievv of his, related by Ibn al-Mundhir, is that the 
hands should be brought together and placed on the body. 

Imam Abu Hanifa, Imam Shafi'i, and Imam Alimad, as well as 
the majority of seholars, are of the opinion that the hands should be 
claspcd together and not left to hang at the side. Ihe great Maliki 
seholar Ibn 'Abd al-Rarr states regarding this: 

'Ihcrc is nothing rcportecl from the Messenger which contradicts this 
| majority opinion], and this is the unanimous view of all the Companions 
and I'ollowers [l/ibi'in\ (Awjttz til-masiilik Z:n6). 

7l>e Second Difference of Opinion 

Now, among those of the latter vievv, there is a difference of opinion 
as to cxactly where on the body the hands should be positioned after 
clasping them together. Imam Abu Hanifa and Abu lshaq al-Marwazj 
frOm the Shafi'i school assert that the hands should be positioned 
below the navel. Imam Shafi'i's view, according to al-Wnsit anA Kitab 
al-Umm, is that they should be positioned beneath the chest. This is 
his most popular opinion. A second opinion of his, as mentioned in 
al-Hawi, is that the hands should be placed direcrly on the chest. 

There are three opinions related from Imam Ahmad ibn Hanbal, the 
first of which is similar to that of Imam Abu Hanifa. Ibn Hubayra said 
this was his more popular opinion. Imam Ahmad s second opinion is 
similar to that of Imam Shafi'i, and the third opinion is that a person 
has the choicc of cither placing his hands beneath his navel or on his 
chest, since both of these methods are derived from the Sunna. 
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The Hadiths on This Issue 

Ihe seholars state that there are no authentie hadiths that stibstantiate 
Imam Maliks opinion of leaving the hands at the sides. Some havc 
mentioned the reason for it to be profound fear, awe, and rcvcrencc 
for Almighty Allah; that once a person is standing before Him, he 
forgets to bring his hands together and they are left to hang at the 
sides. Whatever the case maybe, there are reports to be found of some 
Companions praying with their hands on their sides [see Musanmf 
Ibn Abi Slmyba 2:391]. 

On the other hand, there are numerous narrations which establish 
ihat the Messenger & placed his hands on his body while standing in 
prayer and did not leave them hanging on his side. These narrations 
however vary greatly as to where exactly on his body he placed his 
hands. One very popular narration on this issue is that of Wa'il ibn 
I lujr-4s>, which is found in numerous hadith collections. Ihe seholars 
however have labelled this narration as being problematic [mudtorib] 
and inconsistent. In onc version of this narration, which is found in 
Sahih Ibn Khuziiyma, Wa'il ibn Hujr says, 

I performed prayer with the Messenger of Allah He placed his right 
hand upon the left one on his chest. 

Ihi version of Musnad al-Bazzar states "near his chest" instead of 
upon his chest," and the version of Musannaf Ibn Abi Shayba states, 
beneath the navel." Ihe first two versions suppori the view of those 
who claim it is more preferable to place the hands on the chest or just 
In low it, and the third version supports the Hanafi view. It should be 
lloted, however, that all three versions contain some type of a wcak- 
ness. Each version will be analyzcd in the following seetions along 
With other narrations to determine their status and the reasons for 
llicir weakness. 

Ihe First Version 

1 Ihe version of Wa'il ibn Hujr's * narration, transmittcd by Ibn 
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Khuzayma in his Sahih, contains the words "upon liis chest" and is 
probably thc wcakcst of them all. lhere are a numbcr of rcasons for 
this: 

(a) Mu'ammal ibn Isma'il is onc of the narrators of this version. Hc 
has bccn callcd a wcak narrator, cvcr since he erred in his narrations 
after his books were buricd and he was subscquently forced to nar- 
ratc from memory. Imam Bukhari statcs, "His narrations are rejected" 
[munkar al-hadith\. 'Allama Dhahabi states, "He makes many errors" 
[Italhir al-khata']. Abu Zur'a statcs, "His narrations contain many 
errors." ipath al-Mulhhn 2:40) 

(b) This narration, although found in many other books through 
various chains, docs not contain the words "011 the chest" in any other 
version. Vcrsions of it are found in Sunan Abi Dawud, Nasa'i, Ibn 
Maja, and in thc Musnad of Abu Dawud al- Tayalisi. None of them, 
however, contain thc addition "011 the chest." 'Allama Nimawi statcs 
that this is only found in the version of Mu'ammal ibn Isma'il (and 
transmitted by Ibn Khuzayma). Hence, it is a weak and unauthen- 
ticated version. 

(c) Anothcr point is that Mu'ammal ibn Isma'il rclates this hadith 
from Sufyan al-Thawri. Hafiz ibn Hajar al-'Asqa!ani states that the 
liuk between Mu'ammal ibn Isma'il and Sufyan al-Thawri is weak 
(Fath al-Bari 206 U). 'Diis is anothcr wcakncss of this version. 

be positioned beneath thc navcl. So when his narration is found to 
be in contradietion with his personal opiniotl, this narration of his 
will not be accepted according to the principlcs of hadith study [usul 
al-hadith}. 

(c) Somc havc stated that all the narrations of Sahih Ibn Khuzayma 
are authentie. However, this is not truc. 'Allama Suyuti statcs in his 
Tadrib al-rawi that Sahih Ibn Khuzayma contains somc weak and 
munkar [rcjcctcdj reports. Furthermore, Ibn Khuzayma. like Imam 
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Tirmidhi, rotitinely commcnts after cvery narration stating ils level of 
authenticiiy. However, following this narration of Wa'il ibn Hujr, he 
does not make any comments whatsocver regarding its authcnticity. 
Ihis narration therefore cannot bc classified as authentie iust because 
it is part of his collcction. It is clcar that if it had becn a rigorously 
authenticated hadith, hc would havc surcly designated it as such. 

(f) Somc havc said even if this hadith was accepted to be authentie, 
the placing of the hands 011 thc chest would definitcly be considered 
an isolatcd \shadh} praetice — something Allah's Messenger & did 
a few times solely to inferno his Companions of its permissibiliry 
\bayanan li 'l-jawaz}. In 110 way can it be proven from this narration 
diat placing thc hands 011 the chest in salatwas a permanent praetice 
ofchc Messenger S». 

the Secotid Version 

>.. The second version of Wa'il ibn Hujr's narration, found in Musnad 
J-Bazzar, contains the words "near the chest" and is also weak. One of 
iis narrators is Muhammad ibn Hujrregarding whom Imam Bukhari 
states, "His matter is unscttlcd." 'Allama Dhahabi states, "Some of his 
narrations arc rejected." (Majma al-zawa'id 2:135) Hence, this version 
is also weak and must be rejected. 

' >lher Narrations 

1. Another narration which mentions the placing of thc hands on thc 
chest is the narration of Hulb -s transmitted by Imam Ahmad: 

Hie Messenger of Allah & would turn from his righi and left side, and 
would placc this [handj upon his chest (Musnad Ahmad). 

Allama Nimawi has cstablished with convincing evidence that there 
k an error in the wording of this hadith. In placc of the words 'ala 
hadhihi ["upon the other hand"] thc copyist has mistakcnly written 
'tllit sadrihi ["on his chest"] (Athar al-sunan 87). Tliis narration cannot 
■.lindas evidence either. 
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4. Another similar narration found in Sunan al-Bayhaiji states: 

'Ali [in order tol cxplain the meaning of the verse, "Therefore turn 
in prayer to your Lord and Sacrifice" (a/-Quran 108:2), placed his righi 
hand over the center of his left onc and posirioned them 011 his chest, as 
ihougli indicaring that the meaning [tafsir] of this verse was to position 
the hands in this manner {Sunan al-Bayhaqi 2:30). 

Howcver, 'Allama Ibn al-Turkumani al-Mardini, in his book al-Jawhar 
al-naqi, establishes that both the chain [isnad) and tcxt [main] in this 
narration arc inconsistent. Imam Bayhaqi has mentioncd a similar 
narration from Ibn 'Abbas * in whicli there is the narrator Rawh ibn 
al-iVinsayyib. About him, Ibn Hibban states: 

He narrates fabrications. It is not pcrmissiblc to narrate from him. 

Allama Saati writes: 

It is not correct to attribute this exegesis [tafsir] to 'Ali or Ibn Abbas i,. 
Ihe correct meaning of the verse, as Ibn Kathir states, is that it is regard- 
ing the Sacrifice \Qurbaiii) (al-Falb al-Rabbani 5:174 U). 

Of the fonr narrations that have been analyzed so far, each one has 
becn found ro bc defeetive. There are some other narrations similar 
to these which state that the Messenger » did not position his hands 
beneath his navel. The exp!anation of the Hanafis for them is that 
the Messenger & did, at onc time or another, placc his hands on his 
chest or just below it. However, hc did this only to demonstrate the 
permissibiliry of such a posture [bayanan U 'l-jawaz], whercas the 
normal and routinc praetice of the Messenger SS was to place his 
hands below his navel. lhc following narrations will establish this 
point more clearly. 

EVIDENCE OF THE HaNAFIS 

t. Wa'il ibn Hujr ^ narrates: 

I saw Allah's Messenger & placing his right hand upon the ieft one below 
his navel i n prayer (Musannaf Ibn Abi Shayba, Aibar at-Sunan 90). 
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This is the third version of Wa'il ibn Hujr's narration, mentioned at 
the beginning of the chaprer, containing the words "below the navel." 
Some Hanafi seholars have stated that this version cannot be uscd 
as conehisive evidence for the Hanafi opinion, because the words 
"below his navel" arc only to bc found in some editions of Musannaf 
Ibn Abi Shayba, and not in them all. This is aside from the faet that, 
as we mentioned, it has an inconsistent text. 

However, it is quoted in Fath al-Mulhim that Allama Qasim 
ibn Quthibgah has judgcd this version to be of sound transmis- 
sion. Allama Muhammad Abu 'l-Tayyib al-Madani writes in his 
commenrary on Sunan al-Tirmidhi that this narration has a strong 
chain, and Shaykh Abid Sindhi states, "Its narrators are trustworthy." 
Also, a number of seholars have verificd that the addition, "below 
the navel," is to be found in many manuscripis of Musannaf Ibn Abi 
Shayba, even if it is not found in the recently publishcd editions [see 
Athar al-mnan 148]. 

Therefore, despite the problemadc naturc of Wa'il ibn Hujr's narra- 
tion, this version of it cannot be rendered totally unacccptable, since 
there arc many other rcliable reports that strcngthen it. 

2. Ali 4< states: 

To place one pai m ove-r the other beneath the navel is from the sunna acts 
of prayer (Sujudi al-Daybai/i 312 U, Musannaf Ibn Abi Shayba 1:391). 

It is a known faet that whenever a Companion ueters the words, "It 
is from the Sunna," regarding any aetion, it means it is somcthing 
acquired from the Messenger of Allah 'g- himself. Hence, Ali 
could have only reported this praetice as sunna after observing Allah's 
Messenger » do it. 

The problem with this narration is that it contains Abd al-Rahman 
ibn Ishaq in its chain, who bas bcen classificd as wcak. The Hanafis 
have not fully relied on this narration as a basis for their opinion, but 
since there are many other narrations which reinforee it, it could still 
stand as supplcmcntary evidence. 
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3. Hajjaj ibn al-Hasan relaces: 

Either I heard Abu Mijlaz saying iiorl enquircd from hini, "Howshould 
onc position his hands [during prayer]?" He rcplicd, "He sliould place 
the mncr portion of his rigln hand upon thc back of thc Icft onc bencath 
the navd" (Musamiaf Ibn Abi Shayba 1:390). 

The transmission of this hadith is sound [hasan), as 'Allama Ibn al- 
Tutkumani al-Mardini states in his book al-Jawhar al-nacji. 

4. Ibrahim al-Nakh'ay rclates: 

Onc- should pMeJds righH.and upon thc Icft onc bencath thc navel 

The transmission of this hadith is also sound [bosan]. 

5. Abu Hurayra 4i narrates: 

The placing of onc hand over the other in prayer should be beneath the 
Barel (al-Jawbar al-naqi 2:31 U). 

6. Anas -% reports that 

there are three aspects from thc charactcristics of prophcthood \,mbuwwa\. 
10 open fast carly; ,0 dclny thc predawn meal \suhur\; and to position the 
nght hand over thc Icft onc beneath the navel while in prayer M-hivhar 
al-mtji 2:31 U). 

Other Evidences for the Hanafi Opinion 
Ihe seholars have provided various other reasons as to why the hands 
are best placcd beneath the navel and why this mechod has been clas- 
sified as mosi prcferable. 

(1) Although most of the hadiths 01. this issue arc weak in one way 
or another, thc narrations presented by the Hanaf.s have been judged 
to be more sound than the rest. 

(t) The great Hanafi jurist Ibn al-Humam states: 

Due to the inconsisteney and contradietions found betwecn the various 
narrations, it is best to resort to analogy and reasoning. Standing before 
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thc I,ord demands a posture which cxpresscs respect and reverence. Sincc 
posilioning thc hands bencath the navel is probably thc most respectful 
way of standing, it will be considercd most superior. On the othet hand, 
thc reason for women being instructed to position their hands 011 their 
cheStS, is so diat greater conccalmcnt [and modesty] cati be achicved by 
this (Faih al-Qadir). 

t i) Allama Badr al-Dio Ayni, the author of the great commcntary 
011 Sahih til-Bukhari, 'Umdat al-Qari, writes: 

1b position thc hands beneath thc navel holds great virtue. It is a posture 
which significs great respect. It displays greater contrast to the postures 
ofthedisbelievers. 

I le also writes: 

This is thc same posture in which onc statuls before the rulers [of this 
world]. 

I le then writes: 

I'lacing tlic hands on thc chest treates a siniilarity with women, hence, 
that cannot bc classified as the sunim for men ('Uindiit al-qari 3:16 U). 

CONCLUSION 

It could bc concluded that although the hadiths presented by thc vari- 
ous schools of thought contain somc form of weakness or other, thc 
hulitlis presented by thc Hanafis have received less criticism, and they 
have many stronger reports to supplement the weaker ones. Tlietcforc, 
the hadiths presented as evidence for placing thc hands on or below 
the chest cannot bc taken to denote the normal praetiec of Allah's 
Messenger S*. Thc Hanafis do agree, howcver, that the Messenger S* 
sometimes placed bis hands upon his chest and below it to cxprcss 
permissibility of such a posture [bayanan U 'l-jawaz\. 

I'lacing thc hands bencath the navel cxhibits a greater amount of 
respect and humility, and just as many postures of prayer for a male 
dilfcr from that of a female, the method of positioning the hands 
also difters between them. 
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Wiiether OR not one should recite Surat al-Fariha behind the 
imam has been a topic of greai controversy and dispuic since carly 
limcs. The controversy is not jusr regarding which is superior and more 
virtuous, but rathcr it is a dcbate conccrning the actual permissibility 
«l' rcciting Surat al-Fatiha when praying behind the imam. For this 
reason, it holds a very important position among the various issues of 
prayct, and scholars have written Icngthy discussions on the subject. 

Ihis issue differs from that of raf al-yadayn, which is only abont 
determlning whcther or not it is more superior to raise the hands at 
i he time of ruku. The issue of qira'a khalf al-imam or "rcciting behind 
[he imam" h far more serious. It is about whcther the recitation is 
wajib [necessary] or totally forbidden. 

The following study deals with the verses and hadiths on this issue, 
and the rulings of rcciting Fatiha for the muatadi or "one following 
.111 imam"'m the silent [sirri] and audible \jahri\ prayers. 

The Various Opinions 

l'irstly, thcrc is no ditference of opinion concerning whether or not 
the imam or the person praying by himsclf [munfarid) have to recite 
Surat al-Fatiha. Ali scholars agree that it is obligatory on both of them 
m recite Surat al-Fatiha. They also agree that the muc/tadi is exempted 
from rcciting anything bcyond Surat al-Fatiha, whereas the imam 

65 



FIQH AL-IMAM 

and the munfarid have to rccitc at least a fcw short vcrscs or a small 
chaptcr in thc first rwo Tttk'ats [units] of the fard [obligaiory] prayer 
and in all rak'ats of non-fard praycrs. 

The difFcrcncc is rcgarding whether or not thc muqtadi should 
rccite Surat al-Fatiha when praying bchind thc imam. 

Imam Malik and Imam Ahmad are ot the view that the follower 
is not requircd to recitc Surat al-Fatiha in thc audiblc prayer, but 
is required to do so in thc silau praycrs. Imam Malik has said it is 
undcsirablc [makruh] for the follower to recite in thc audiblc prayers. 
(Fath al-Mulhim 2:20) 

Imam Shafi'i's popular view is that it is necessary for thc follower 
to recite Surat al-Fatiha in both types of praycrs — audiblc as wcll as 
silent. "Ihis view, although being the popular one, is not necessarily 
bis final opinion. A careful study of his works rcvcals this opinion 
to bc his former view, as Ibn Qudama states in his book al-Mughni 
(1:601). The words of Imam Shafi'i, as relaycd in his book al-Umm, 
inform us that it is not necessary for thc muqtadi to recite Surat 
al-Fatiha in the audible prayers; howevcr, it should be recited in the 
silent prayers. Hc writes: 

And wc say that thc follower should rttitt in every prayer performed 
behind an imam in which thc imam recites in a non-audiblc tone {Kitab 
al-Umm 7:1^) U). 

Al-Umm is one of Imam Shafi'i's later works, as affirmcd by Hafiz 
Ibn Kathir in his al-Bidaya iva 'l-nihaya (10:252) and 'Allama Suyuti 
in his Husn al-muhadhara. This indicates that what is understood 
from al-Umm is his later opinion, which in most cases is thc more 
correct one. 

There is another group of peoplc who daun it is fard [obligatory] 
for thc muqtadi to rccitc thc Fatiha even in thc audible prayers. This 
is a very isolated and uniquc position, since even Dawud al-Zahiri 
and [mara Ibn Taymiya were of the view that the Fatiha should not 
bc recited in the audible prayers. 

Imam Abu Hanifa, Abu Yusuf, and Muhammad are unanimous 
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in their opinions regarding this issue. They state that it is forbidden 
\haram} (though docs not nuilify thc prayer) for the follower to recite 
any ponion of thcQur'an, whether it be thc Fatiha or anyother verse, 
in both the silent and audiblc praycrs behind the imam. Whatever has 
becn rclatcd about Imam Muhammad saying that it is more prcfcrable 
for the follower to recite in thc silent prayers is a weak report. Ibn 
al-Humam states this opinion to be crroncously attributed to Imam 
Muhammad. He says, 

Ihetiuth is that Imam Muhammad's opinion is thc same as that of Imam 
Abu Manila and Imam Abu Yusuf. Imam Muhammad has clcarly stated 
his view to be the same as that of Imam Abu Hanifa and Abu Yusuf in 
his Muwatta and Kitab al-Atbar (Fath al-Mulhim 2:20). 

A fcw points arc derived from the above review of opinions con- 
cerning thc recital of the muqtadi: 

(1) No Imam considers thc reciting of Fatiha to be fard, or necessary, 
fbr him in the audible prayers. 

U) Somc say it is necessary for him only in the silent prayers. 

( s) The opinion of the Hanafi school is simplc, and that is no recita- 
tion should be undertaken by thc follower, as his imam's recitation 
issufficicntforhim. 

Now we will look at the various vcrscs and hadiths on this issuc, 
and determine the eloseness of the Hanafi opinion to the Holy 
< >ur'an and Sunna. 

The Holy Qur'an on This Issue 
i. Allah $s says in thc Qur'an, 

So, when the Qur'an is recited. listen to ii, and remain silent, thai you 
may receive mercy" [i.e. diiring thc compulsory congrcgational prayers 
when thc imam is reciting] (al-Qur'an 7:204). 

I his verse is sufficient proof that no recitation whatsocvcr should be 
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underraken by the follower, and thar ir is obligatory for liim to remain 
silent and listcn actenrivcly whilc the imam is reciting. 

It is staced in Tanzim al-ashtat, a commentary of Mishkat al- 
Masabib, that this verse issues two commands to the follower: the 
first, to remain completely silent — which rclates to both the silent and 
audiblc prayers — and the second, to listcn with concentration — which 
rclates only to the audiblc prayers. Titis means that the follower should 
maintain total silence in order to listen attentivcly to the recitation of 
bis imam diiring the andiblc prayers; and he should also remain silent 
in the silent prayers because of the command in the above verse to 
remain silent, even though he is unable to hcar the recitation. 

The abovc-mcntioned Qnr'anic verse is very general and encom- 
passing in its command. It states that one must remain silent and, if 
possiblc, also listen "when the Qtir'an is recited," i.e. whether anclibly 
or silently. It does not confine it to any particnlar state such as "remain 
silent when you can hear the Qur'an being recited," or ". . .when the 
Qur'an is being recited alouil. " Hcncc, it becomes clcar from this 
verse that it is necessary for the imujtadi to remain silent in the silent 
and audiblc prayers while the imam is reciting. The mittjtadi should 
also listen attentively in the audiblc prayers. 

Some claim that this verse was revealed concerning the Friday ser- 
mon [khutba] only, and not concerning maintaining silence in prayer. 
This is ari incorrect claim since a number of faetors prove otherwise. 
Hafi7. Ibn Taymiya writes in his Fatau/a: 

It comes to be understood from the pious predecessors [salaf tatih] that 
the verse was revealed concerning reciting in prayer, and some have said 
[it was revealed) concerning the sermon. Imam Alimad has reported a 
consensus [among the scholars] that it was revealed concerning prayer 
(Majmtt al-fatawa 23:269). 

Ibn Qudama writes i n his book al-Mughni: 

Imam Ahmad states after a repori of Abu Dawud. "The people are unani- 
mous that this verse was revealed concerning die prayer" (1:601). 
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Ibn Taymiya writes: 

Imam Ahmad has reported a consensus that reciting is not necessary 
for the muatadi when the imam is reciting audibly (Majmu al-Fatawa 
23:269). 

h is reported in al-Mughni that Imam Ahmad explicitly said: 

Wc have never hcard any Muslim seholar state that if a follower observes 
silence when his imam recites aloud, his prayer will not bc valid. He 
lurther states, "This was [the praetice of| the Messenger of Allah the 
Companions [Sahaba]. and the Followcrs [Tabi'hi). This is [the opinion 
of) Malik from Hijaz, Thawri from Iraq, Awza'i from Syria, and Layth 
Irom Egypt, Noneof them have said that a muijtadi's prayer will be invalid 
if he does not recite while his imam is reciting" (al-Mughni 1:602). 

Both Ibn Jarir and Ibn Abi Hatim in their commentaries [tafasir], 
and Imam Bayhaqi in his Kitab al-ijira'a have rclatcd a hadith from 
ilicgreatcxcgctc Mujahid: 

Ihis verse was revealed concerning some Companions of the Messenger 
5» reciting behind the imam. 

Ahhough this report is mursal (i.c. one in which a Follower reports 
directly from the Messenger i8> without mentioning a Companion 
in betwccn), it will still stand as strong evidence since it is reported 
by Mujahid, who is known as one of the greatest exegctes of the 
I I oh/ Qur'an \a'lam al-nas bi 'l-tafiir}. Hence, his mursal reports are 
.11 cepted by the scholars. 

Ibn Jarir aJ-Tabari rclates another hadith from Yasir ibn Jabir 
regarding Ibn Mas'ttd<&: 

Ibn Mas'ud was performing prayer when he heard a few people reciting 
With the imam. Upon completing his prayer he remarked, "Has the time 
nol comc for you to understand? Has the time not come for you to rcalizc 
1 hai when the Qur'an is being recited, you must listen to it attentivcly 
and remain silent just as Allah has ordercd you to?" (I'/a' al-sunan 4:43, 
liifsir al-Tabari 11:378) 

I lence, all the aforemcntioned points and statements justify that the 
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vcrsc was indced revealed concerning prayer in general and not just 
for the Friday sermon. It is also worth knowing that this is a Makkan 
verse, whereas the Friday prayer (duringwhich the sermon isdelivered) 
only became obligatory later on in Madina. 

2. Allah & says, 

"So recite as much [*nut"\ of the Qur'an as may be easy |for you)" (al- 




This verse commands that some portion of the Qur'an, regardlcss of 
its length, should bc recited during the prayer. It does not confinc the 
obligation to Surat al-Fatiha but rather indicates that any portion of 
the Qur'an can be recited to meet the obligation \fardiyya\. Howcver, 
those who hold the view that it is obligatory to recite Surat al-Fatiha 
in prayer havc used this verse with the hadith, "'lhcre is no prayer 
cxcept with Surat al-Fatiha," as proof to substantiate their claim. 
Ihey state that the artiele "ma"'m the above verse is an "uncxplained" 
or mujmal term and that the above hadith serves as its cxplanation. 
Hence, according to them, the Qur'anic verse means: "So recite Surat 
al-Fatiha from the Qur'an (diiring prayer]." 
The problem with this cxplanation is that the artiele "ma"\% not an 

"unexplained" or mujmahetm, as they propose, but a "general" or 'om 
term. According to the principlcs of jurisprudence [usul al-fiqb}, the 
artiele 'Wis normally used in this context, and the verse should read, 

"Recite whatever is possible for you to recite from the Qur'an." 'Ihis 
means that any portion of the Qur'an could be recited to fulfill the 
obligation laid down by this verse, since its general tone encompasses 
the whole Qur'an. By confining it to Surat al-Fatiha only, it would 
abrogate the general nature of the verse. 

Ihis does not mean that the Hanafis have disregarded the hadith 
altogether. Through the hadith, they have rendered the recitation 
of Surat al-Fatiha to be wajib [necessary]. According to Hanafi 
jurisprudence, there is a difterence between wajib and fard. Fard is 
an obligation that is establishcd through decisive proof [dalil qat 'i], 
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and wajib is an obligation that is established through speculative 
proof [dalil zanni]. Although it is important and necessary to fulfill 
both types of obligations, there is a differcncc in the ruling of onc 
who does not fulfill them. For instance, neglccting a fard act in the 
salat will render the entire prayer invalid, whereas neglecting a wajib 
will render it deficient but not entircly invalid. A wajib act that is 
neglectcd can be compensated through the "prosirations of forget- 
l'ulncss" [sajdal al-sahw]; however, neglecting a fard act cannot be 
compensated in this manner. There arc many other rulings concern- 
ing these two types of obligations that can bc found in other works 
of jurisprudence [fiqh\. 

Ihc Hanafis thus conclude that reciting any portion of theQur'an 
in prayer is /Wbased on the above-mcntioned verse. And bascd on 
the above-mentionecl hadith, they conclude that the rccital of Surat 
al-Fatiha in prayer is wajib. In summary, the imam and the person 
praying alone have to recite Surat al-Fatiha along with some other 
n tses, but the muqtadi does not have to recite at all because hc has 
been commanded to remain silent and because his imam's recitation 
is sufficient for him (as will be further diseussed under hadith 5). 

1. Allah it?i says, 

"And say your prayer ncither aloud nor in a low voice, but follow a way 
between" (al-Quran 17:110). 

Ibu 'Abbas relates the cireumstances of rcvelation for this verse: 

Ihis vcrsc was revealed when the Messenger & was still in the stage of 
discrcctly inviting [mutawarin] peoplc to Islam in Makka. He would lead 
the Companions in prayer and would recite aloud. When ihc polyihe- 
ists [mushrikin] would hcar his recitation, they would revile the Holy 
Qur'an, the One Who revealed it [Allah], and ihc one who convcycd it 
I Muhammad S»]. Ihus, Allah instructcd His Messenger £t, "And say your 
prayer neiiher aloud," that the polythcist hcar your recitation, "nor in 
100 low a tone," but inake it so that the believers can hear you {al-1a'liq 
ill-sabih 1:366, Sahih Muslim). 
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In rhis vcrse, Allah ige- commandcd His Proplict i& to recite loud 
enough for his Companions behind him to hear, which would only bc 
possible if they remained silent diiring the prayer, Hcncc, rhis proves 
chat thc muqtadi nceds to remain silent, and that the recitation is the 
responsibility of thc imam only. 

The Hadiths on This Issue 

1. Abu Sa'id al-Khudri * relates: 

Tlie Messenger delivered a sermon in which he outlincd our Way 
[Sunna] for us and taught us our prayer. Hc instructed, "Whcn you 
prepare for prayer, straighten your rows; then one of yon (should become 
tlie imam to] lead the others in prayer. Whcn hc proclaims thc takbir 
you also proclaim it; when he recites remain silent; and whcn hc reaches 
"ghayr al-maghdubi 'alayhim wala 'l-dallin, " say "amin" and Allah will 
answer your prayer (Sahih Muslim 1:174). 

2. Abu Hurayra * narrates that the Messenger of Allah & said: 

Thc imam has been assigned 10 bc followed. Whcn he proclaims thc 
takbir you also proclaim it; when he recites remain silent; and whcn he 
says "sami' Allahu limau hamillah" say "Rabbana laku 'l-hamd" (Sunan 
Abi Dauntd 1:96, Sunan al-Nasa'i 46). 

These two hadiths give a better explanation of vcrse 1 above. They 
clearly distinguish bcrwccn thc duty of thc imani and thc follower. 
Whcre thc Messenger of Allah commanded thc follower to follow 
the imam in proclaiming thc takbir and other prayers, he did not 
command him to recite Surat al-Fatiha with thc imam, but rather 
instructed him to remain silent. Ulis proves that if reciting the Fatiha 
had bcen necessary for the follower, the Messenger i& would never 
havc ordered the contrary. Therefore, it becomes clcar that thc imam's 
duty is to recite and the follower's duty is to remain silent and listen 
to the imam's recitation. 

It is also understood from hadith 1 that the only time thc fol- 
lower is permitted to say anything is when the imam rcaches "wala 
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'l dal/in," whcn hc should say amin. 'lhe rcason why thc follower says 
amin — which means "O Allah, accept"— is to strengthen and endorse 
ihc du'a'l i nvocation] the imam made to Allah in the Fatiha. 

Surat al-Fatiha begins with praises to Allah «jfe, then follows up 
with a dua' m Him, in which the servant humbly asks: 

Guide us to the straight path, tlie path of those 011 whom You have 
bestowed Your gracc, not [thc padi] of those who earned Your anger, nor 
of those who went astray (al-Qur'an 1:5-7). 

II it had been necessary for every follower to recite Surat al-Fatiha, 
(hcy wotdd havc been ordered to say amin at thc end of their own 
recitations; which is not the case since the Messenger i» ordered it 
'o bc said collcctively upon complction of rhe imam's recital of the 
Fatiha. 

Another important point, which is derived from hadith 2, is in 
thc stacement, "The imam has been assigned to bc followed." Here 
ihe Messenger i& explains that the main rcason for the muqtadi to 
remain silent during the prayer is so that he can follow his imam by 
listening to his recitation. It would be very rude for the follower to 
hegin reciting on his own while the imam is reciting, as it is virtually 
impossiblc to listen attentively to someone elsc while absorbed in 
onc's own recitation. 

I. The next hadith furthers explain why the muqtadi has bcen 
cxcmpted from reciting and how his obligation stands absolved by 
thc imam: 

Jabir 4* narrates that whoever prays behind an imam, his imam's recitation 
is sufficient for him (al-Jawhar al-naqi 2:159, 1'la'al-sunan 4:61, Musannaf 
/bn Abi Shayba 1:377). 

|. 'Ihe Messenger & said: 

Whoever prays behind the imam, his imam's recitation is sufficient for him 
VUmdat al-qari 3:12, Muwatta Muhammad 96, Vla al-sunan 4:61). 

v lhe following hadith of 'Abdullah ibn Shaddad explains this in 
more detail: 
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The Messenger of Allah s* led ihe 'Asr prayer. A person began reciting 
behind him, so the person nexc to him gave him a nudgc. Aftcr finishing 
his prayer the person asked, "Why did you nudgc me?" The other person 
replied, "llie Messenger of Allah » was in front of yon, and I did not 
approve of you reciting behind him." The Messenger m heard this and 
said, "Whoevcr has an imam, the recitation of the imam is sufiicicnt for 
him" (Muwatta Imam Muhammad 98, f/a' al-sunan 4:70). 

6. Someone asked the Messenger 

O Messenger of Allah! Is there recitation in every prayer? The Messenger i» 
said yes. Somebody from amongst the people asked, "[Does that meanj it 
is necessary?" Ihe Messenger » replied, "I consider the imami recitation 
to be sufficient [for the murtadi]" (Majma al-zawaid v.uo). 

Ihe above hadiths have made it elear that "the imam's recitation 
is sufficient for the follower," and that the follower does not have to 
recite behind the imam. If he were to recite, how would he fulfill the 
obligation of listening and remaining silent? Ibn Taymiya writes in 
his Fatawa: 

The recitation of the imam is sufficient for the muqtadi. The consensus 
of the Companions and the Followers proves this. The hadiths from 
which this [rule] is established arc narrated without any Companion 
being omitted from the transmission [musnadan], as well as somc with 
the Companion being omitted from the transmission \mursalan\. The 
legal rulings [fauiwu) among the l-'ollowcrs were also that the [imam's} 
recitation is sufficient. Above all, it is in total accordance with the Qur'an 
and Sunna (Majmu' al-falawa 23:271). 

7. The Messenger of Allah &. even expressed disapproval at a person 
who recited behind him, as indicated in the following narration of 
Abu Hurayra*: 

The Messenger 0 tutned towards [us] aftercomplcting a salatin which he 
had recited aloud and asked, "Did one of you recite with me?" A person 
replied, "Yes, O Messenger of Allah." The Messenger SS remarked, "I 
was wondering why I fclt as if the words of the Qur'an were being taken 
from my tonguc." 
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Abu Hurayra rclatcs that when the people heard him say this, they 
discontinued reciting behind him diiring the audible prayers (Sunan air 
lirmidhi 1:71, Muwatta Imam Malik 51, Sunan al-Nasa'i 1:146, Sunan 
Ahi Dawud 1:146, Sunan Ibn Maja 6t, Sunan al-Bayhaqi 2:157). 

X. There is another similar narration from Tmran ibn Husayn .&: 

The Messenger 5£ was pei forming the Zuhr prayer when a person behind 
him began to recite "Sabbih isma rabbik al-a'la" [Surat al-A'la]. Upon 
Complering his ptayers, the Messenger &• asked who it had becn. The 
person identilied himself, so the Messenger & remarked, 'T thought one 
of you was taking it [the verses] from my tonguc" (Sahih Muslim 1:172, 
ria' al-sunan 4:56). 

'). There is yet another hadith of this nature in which 'Abdullah ibn 
Mas'ud -* says, 

The Companions would recite behind the Messenger [Once] he said 
to dlera. "You have causcd me confusion in my recitation of the Qur'an" 
(Majma' al-zawa'id 2:110, al-Jawhar al-naqi 1:162). 

rhese hadiths are concrctc evidence that the Messenger S* was not 
100 plcased with people reciting behind him. It is also elear that the 
( 'ompanions would not have been reciting very loudly either, as that 
would constitute gross disrespect on their behalf, which is unthinkablc 
regarding the Companions. Therefore, even though they were reciting 
in subdued tones, the Messenger of Allah m admonished them, as it 
was disturbing his recitation. 

The same type of disturbance can oecur if the murtadi recites Surat 
al-Fatiha or somc other verses with it while praying behind the imam. 
I n either case, it is possible that the imam may be led to confusion. This 
proves that the command of the Qur'an, for the muqtadi to remain 
silent, is indced concerning both silent and audible prayers. 

The Companions and Fou.owers on This Issue 

Mama 'Ayni writes in his commentary on Sahih al-Bukhari, 'Umdat 
al-qari, that it was the opinion of approximately eighty Companions 
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that the muqtadi should not recite behind the imam. Somc of them 
very strictly implememed and cnforced cheir opinion. A few of their 
reports and comments are mentioned here so as to gauge the serious- 
ness of this issue. 

1. 'Ata' ibn Yasar enquired ftom Zayd ibn Thabit <ft rcgatding rccita- 
tion behind the imam. Hc said, 

There is no recitation behind the imam (Sahih Muslim 1:215). 

2. Malik tcports from Nafi' that 

'Abdullah ibn 'Umar * was askcd whcthcr anyihing should be recited 
behind the imam. He replied, "Whcnever onc of yon prays behind the 
imam. the recitation of the imam is sufficicnt for him; bui when you ptay 
alpne, you should recite for yoursclf." The narrator reports that Abdullah 
ibn 'Umar * would not recite behind the imam (Muwatta Imam Malik 
51, 1'la' al-sunan 4:76). 

3. 'Ubaydullah ibn Muqsim narrates that 

he cnquired from 'Abdullah ibn 'Umar, Zayd ibn Thabit, and Jabir ibn 
Abdillah [concetning ihis issue]. 'Ilicy informed him that there should 
be no recitation behind the imam in any prayer (Alhar al-mnan 1:116, 
Vla' al-sunan 4:81). 

4. In the following report, Abdullah ibn Mas'tid & exprcsses great 
disapproval ai reciting behind the imam. He says, 

Would that the mouth of the person reciting behind the imam be filled 
with dust (Alhar al-sunan 1:116, I'/a' al-sunan 4:81). 

5. Abu Jamra reports: 

I asked Abdullah ibn Abbas A, "Should I recite when the imam is in 
front of me?" He said no (Alhar al-sunan 1:116, /V/f' al-sunan 4:81). 

6. Ibn Abbas * narrates from the Messenger & that the recitation 
of the imam is sufncient for the muqtadi, whether he recites silently 
oraloud (Daraqutniv.ni, Vla' al-sunan 4:82). 

7- Musa ibn 'Uqba reports that the Messenger of Allah 1», Abu Bakr, 
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Umar, and 'Uthman * would forbid [people from) reciting behind 
ihc imam (Vmdat al-qari 3:67 U, Vla' al-sunan 4:84). 

K. Musa ibn Sa'd ibn Zayd ibn Thabit narrates from his grandfathcr 
I Zayd bin Thabit.*.]: 

Whoever recites behind the imam, there is no prayer for him (Muwalta 
Imam Muhammad 100, Vla' al-sunan 4:87). 

Ibrahim al-Nakh'ay states: 

llic- first thing the people innovated [in religion] was recitation behind 
the imam — the Companions did not recite behind the imam (al-Jawhar 
al-naqi 4:169). 

10. This statement is further strengthened by the following one, in 
wbich hc states: 

Ihc first person to recite behind the imam was a person accused [of inno- 
vation] (Muwatta Imam Muhammad 100, Vla' al-sunan 4:89). 

11. Muhammad ibn Sirin informs us: 

I do not consider reciting behind the imam to be from the Sunna 
(Musamiaflhn Abi Shayba 1:377, l'/a' al-sunan 4:90). 

12. Abdullah ibn Zayd ibn Aslam reports ftom his father that 

ten Companions of the Messenger i* sirongly prohibited reciting behind 
ihc imam: Abu Bakr al-Siddiq, 'Umar al-Haruq, 'Uthman ibn Affan, 'Ali 
ibn Abi T'alib, Abd al-Rahman ibn 'Awf, Sa'd ibn Abi Waqqas, 'Abdullah 
ibn Mas'ud, Zayd ibn Thabit, Abdullah ibn 'Umar, and Abdullah ibn 

'Abbas i. (Oflla'id al-azhar 2:42 U). 

1 5. Ali ibn Abi Talib & said: 

Whoever recites behind the imam, his prayer is not valid, 

and in another narration he said: 

[...] such a person has deviated from the natural path \fitra\ (al-Jawhar 
al-naqi 2:218, Musannaf Ibn Abi Shayba 1:376). 

14. Sa'd says, 
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I dcsirc that a burning ember bc placcd in ihc niouth of onc who recices 
behind the imam {Musannaf'Abd al-Razzaa 2:138, Musannaf Ibu Abi 
Shayba 2:376). 

15. A similai statement has been related from 'Umar 

Would thai there bc a stonc in the inouth of one who recites brhiiul the 
imam {Musannaf'Abd al-Razzaq 2:128). 

It becomes very elear from the above reports that the Hanafis are 
not isolated in their position, since it was the view of many of the 
Companions and Followers. 

Otmer Reasons for not Reciting Behind the Imam 

(1) The imam has been ordered to recite aloud in the audible prayers 
so that the followers can listen to him. In order for that to happen, 
they have to remain silent. If the follower is commanded to recite 
as well, hc will not be able to concentrate on his imam's recitation. 
Iliis in turn would mean that the imam has been ordered to recite 
aloud to a congregation which does not need to pay attcntion to 
his recitation. It is quite elear that the Shari'a would not enconrage 
such a praetice. 

(2) As mentioned carlicr, part of Surat al-Fatiha constitutes a dua' 
[invocation] for guidance to Aliah; and all tliose who recite this sura 
[chapter] niake the dua for themselves. In the case of the follower, 
his du'a'is made by the imam since the imam's recitation is sufficient 
for the entire congregation. 

In a typical cveryday situation, a group of people who intend to 
submit a proposal or make a request to someonc of authority, would 
normally not do so on an individual basis; rather, they would appoint 
someone to represent them. The representative would then act in the 
interest of the group and would do so without any interference from 
other group members. Anyonc who does not adherc to this arrange- 
ment would be frowned upon. 
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The same is the situation with the imam in prayer. He beseechcs 
Allah ^ on bchalf of the whole congregation, while they stand by 
in an ordcrly manner listening to him. Once he completes his dua', 
they endorse it by proclaiming amin, just as the aforemcntioncd 
group would do so with their signatures. Hencc, the hadiths clarify 
this by stating that the recitation of the imam is sufficient for all the 
members of the congregation. 

(3) If a person arrives late for the congregational prayer and finds the 
imam in the bowing posturc [ruku], the correct procedure for him to 
l'ollow would be to first raise his hands and say "AUahu akbar" [takbir] 
while standing; and then to join the imam in ruku. Although this 
musalli has missed the standing posture [qiyam[, hc is still considercd 
10 have accjuired that whole rak'a with the imam, and therefore does 
not have to make up that rak'a lateron. 

F.veryone agrees that if the person did not say the takbir while 
standing, but went directly into the bowing posture instead, his 
rak'a is not valid since he has missed the takbir and the standing 
posture. However, no seholar has stated that his rak'a will bc invalid 
because he was not able to recite the Fatiha. "ITiis not only proves 
diat Surat al-Fatiha is not fardon the muqtadi, as the opening takbir 
and standing posture are; but it also proves that his imam's recitation 
is sufficient for him. 

(•l) When the imam makes a mistake in his prayer, the whole con- 
gregation is obligatcd to perform the "prostrations of forgctfulness" 
\sujud al-sahw] with him; and when he recites a "verse of prostration" 
[ayat al-sajda], the whole congregation is also obligcd to perform the 
prostration of Qur'an recital" [sajdat al-tilawa] with him, even if the 
imam recited it silently. I.ikewise, a single barrier [sutra] in front of 
the imam is sufficient for the whole congregation. In light of these 
1 ommonalitics, would it be a streteh of the imagination to take the 
imams recitation as being sufficient for the entire congregation? 
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Analyzing the Seemingi.y Contradictory Hadiths 

Tliere are a number of hadiths, authentic as wcll as weak, which 
apparently contradict the verses and hadiths that wcrc mcntioned 
earlicr in this chapter. Tlicsc seemingly contradictory hadiths have 
been used to establish the claim that it is obligatory to recite behind 
the imam. Howcver, in rcality, tliere is no contradietion berwccn these 
hadiths and those previously mcntioned proof texts, as the seholars 
have reconciled the apparcnt contradietions bctween tbem and have 
brought their mcanings to be in complete harmony with one another. 
Wc will now take a look at somc of these hadiths. 

i. 'Ubada ibn al-Samit narrates that the Messenger & said: 

Tliere is no prayer for the onc who docs not recite Surat al-Fatiha (Sahih 
Muslim), 

and in another narration he says: 

There is no prayer for the one who does not recite Surat al-Fatiha and 
[somc] more [verses] (Sahih Muslim). 

This hadith has been classified as rigorously authenticated \sahih\ and 
is normally presented as evidence for the recitation of Surat al-Fatiha 
being/W on the muatadi. It seems to be in apparent conflict with the 
Hanafi opinion. Howcver, the seholars have provided many cxplana- 
tions to remove the conflict between it and the previously quoted 
proof texts of the Hanafis. The following are some explanations which 
should assist in understanding the true implications of the hadith: 

(a) The imam and the muqtadi are both obligated to recite Surat 
al-Fatiha according to this hadith, as it seems to entail a general com- 
mand that also includes the mualadi. The Hanafis do not reject this, 
bui instead state that the obligation upon the follower to recite the 
Fatiha will be fulfilled through his imam's recitation. TTiis is because 
the Messenger & has said that the imam's recitation is sufficicnt for 
the muqtadi. 
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(b) This hadith will be interpreted as concerning the imam and the 
person praying by himself only and will not relate to the follower, 
since hc has been commanded in the Holy Qur'an to remain silenr 
and listen. Hcnce, the follower is exclttded from the obligation of 
this hadith. 

(c) Thcrc are rigorously authenticated hadiths (as presented above) 
that totally prohibit the follower from reciting behind the imam. 
Hence, in purview of those hadiths, he is exempt from the obligation 
of this hadith, and it becomes clcar that this hadith is actually direeted 
at the imam and the person praying by himself only. 

(d) The first narration only mentions Surat al-Fatiha as being neces- 
sary; whereas the second narration also includes the word "fasa'idan" 
which mcans "and more." What is difficult to understand here is that 
even though the second narration mentions both the Surat al-Fatiha 
and "some more verses" as being necessary, only reciting the Fatiha 
has been considered to be fard and not reciting anything beyond it. 
Hence, whatever explanation is offered for not considering the rara 
verses as being equally obligatory upon the follower, will also be our 
cxplanation for not making even the Fatiha obligatory upon him. The 
only differencc will be that we would have considered the full hadith 
l>y declaring the same ruling for both Surat al-Fatiha and the extra 
verses — that they are both absolved by the imam's recitation — and 
according to the other view, only onc half of the hadith would have 
been considered (i.e. by making only the recital of the Fatiha neces- 
sary and not the extra verses). 

On the other hand, if the explanation is that the imam's recitation 
nf the extra verses is sufficient for the follower, as is sometimes sug- 
j'.csted by the proponents of the other view, then that is exactly what 
1 1 u- Hanafis state about the Fatiha also. 

(c) The obligation of Surat al-Fatiha, as understood from this hadith, 
is not direeted at the mualadi but rather is direeted at the imam 
and the person praying alone only. Imam Tirmidhi has narrated the 
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following statcment of Jabir 4~> with a reliablc transmission: 

Whocver performed a raka in which he did not recite Surat al-Patiha, k 
is as though he has not performed it. unlcss he was [prayingl behind the 
imam (Sunan al-Tirmidhi 1:71). 

This clearly proves that the command in the above hadith is not for 
the follower. Imam Tirmidhi further mentions the comments of Imam 
Ahmad concerning the above statement: 

Ihis [Jabir is a Companion of the Messenger g» who has interpreted 
the statcment of the Messenger A, "Hierc is no prayer for the onc who 
did not recite Surat al-Fatiha," to mean that this is the casc only when 
the person is praying by himself(/V al-mnan 4:75)- 

We ask: Who can explain the meaning of a hadith bettcr than a elose 
Companion of the Messenger of Allah Sft? 

2. 'Ubada ibn al-Samit 4i narrates: 

We were performing the Fajr prayer behind the Messenger of Allah 
He began reciting but cxpcricnccd dilnculty in doing so. Upon finishing 
he said, "Perhaps you werc reciting behind your imonil" We replied, "Yes, 
O Messenger of Allah." So hc said, "Do not recite anything besides Surat 
al-Fatiha, for therc is no prayer for the onc who docs not recite it." 

Imam Abu Dawud, Tirmidhi, and Nasa'i have transmitted similar 
reports to this onc in their Sunans. A narration from Sunan Abi 
Dawud states: 

The Messenger of Allah & exclaimcd, "I was wondering why the words of 
the Qur'an werc being taken from my tongue. Do not rccitc any portion 
of the Qur'an while I am reciting aloud, cxcept Surat al-Fatiha" (Mishltat 
at-Masabih 1:81 from Sunan Abi Dawud, al-Tirmidhi, al-Nasa'i). 

In another narration from Sunan al-Tirmidhi, 'Ubada ibn al-Samit 
reports: 

The Messenger of Allah if* performed the Fajr prayer but e.\perienced dif- 
ficulty in reciting, so upon finishing he remarked, "I noticed you reciting 
behind your imam!'"We said, "Yes, by Allah." So he instructed, "Do not 
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recite anything besides the Umm al-Qur'an [Surai al-Fatiha], for there 
is no prayer for the one who does not recite it." 

I he apparent wording of the above narration in its various forms indi- 
cates that a mui/tadi is obligated to recite Surat al-Fatiha. The seholars 
have mentioned a number of reasons why this hadith cannot bc taken 
for its literal meaning. They have either interpreted it in light of the 
above mentioned hadiths, or they have completely waived it due to 
its wcakness. Some ofthc.se interpretations are presented below. 

(a) First, present in the chain [isnad] of this hadith is a Muhammad 
ibn Ishaq. Although some have called him a trusrworthy narrator, most 
hadith seholars have criticized him in very harsh terms. Sulayman 
al-Taymi and Hisham have called him a "flagrant liar" [kadhdhab], 
and Imam Malik has labclled him a "flagrant liar from among the 
llagrant liars" [dajjalun min al-dajajila]. Ibn Zahir, Wahb ibn Khalid, 
larir ibn Abd al-Hamid, Daraqutni, and others also have made grave 
siatemcnts about him. Therefore, it will bc completely unlair to accept 
such a transmission as evidence. 

(b) Second, its transmission is full of confusion. Makhul sometimes 
rclates the hadith from Muhammad ibn Rabi', sometimes from Nafi' 
ibn Mahmud, and sometimes from others. With regards to Nafi' ibn 
Mahmud, hadith experts, such as Ibn Abd al-Barr, Tahawi, and Ibn 
Oudama, state that he is "unknown" [majhul]. Since there is a mul- 
liiude of other rigorously authenticated hadiths regarding this issue, 
which are not defectivc in their transmission, there remains no need 
10 employ such hadiths (like the one under diseussion), cspecially 
when it contradicts the other rigorously authenticated ones. 

d ) Third, some hadith experts have classificd this hadith as being 
clcfective [ma'lul\ since its transmission has been said to have only 
rcached 'Ubada ibn al-Samit 4» [mawquf] and not the Messenger of 
Allah [marfit]. Ibn Taymiya explains in more detail: 

I bis hadith is defectivc \mu'allal\, according to the liadith experts 
\muhaddithin\, for a number of reasons. Imam Ahmad and others have 
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judged ic 10 bc wcak. A discussion on its weaknesses has alrcady bcen 
deiailcd at anothcr placc [in ihe book], where it was clarified that the 
aciual amheniicated [sahih) narration of ihc Messenger of Allah & [in 
this regard] is, "'Ihere is no prayer wilhout (he Umm al-Qur'an." "Ihis 
hadiili has been transmitted by Imam Bukhari and Muslim in their col- 
lections [Sahihayn), and Ztihri has rclaced it frorn 'Ubada through 
Muhammad ibn Rabi'. As for this hadiih, some narrators of Sham |the 
Levanc] have errcd in its transmission. 'Ihc reality of this is that 'Ubada 
ibn al-Samil was the Imam of Bayt al-Maqdis [Jcrusalcm] when hc 
related this hadich. 'Ihcy confused his narraiion, which was meant to end 
wilb him [mawaujl, as having bcen related dircctly from the Messenger 
» [marfii]." [Sunan al-Tirmidhi 1:71) 

Hence, this hadiih is inadmissible as evidence as it is not a direct 
report from the Messenger of Allah $t. 

(d) Fourth, if we were for a moment to accept the hadith as rigorously 
authenticated and unblemished, even rhen, statements like, "Perhaps 
you were reciting behind your imam, " indicate that the Messenger 
4* had not instructcd them to recite anything. He wotild not have 
asked such a question otherwise. 

3. Abu Hurayra <ft narrates 

that the Messenger i& said: "Whocver performs a prayer in which he 
does not recite the Umm al-Qur'an, his prayer is incomplete and deficient." 
A narrator of the hadith enquircd from Abu Hurayra "1 am sometimes 
behind the imam [so what am I to do)?" Abu Hurayra .& instructcd, 
"Recite it in your mind" [fi nafiik] (Majmtt al-faiawa 23:287). 

If we look at this narracion carefully, we find that it actually consists 
of two segments: the first is the portion in which Allah's Messenger W> 
bimself emphasizes the importance of Surat al-Fatiha (hence, mur/u); 
and the second is a statement of Abu Hurayra 4* (hence, mawquf) 
and not of Allah's Messenger It is from the second segment that 
some atiempt to attributc the obligation of reciting Surat al-Fatiha 
to the muqtadi, by taking it to mean, "recite it yourself," and not 
"recite it in your mind." 
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Since the first segment of this narration is quite similar to the first 
hadith analyzed in this seetion, the exp!anations mentioned there will 
also be in effect here. Ihc conclusion is: "The recitation of the imam is 
sufficient for the follower," and hence, the follower will automatically 
have his obligation of reciting Surat al-Fatiha fulfilled by his imam. 

The second segment of the hadith is explaincd as follows: 

(a) It is a ;n«ju^«/narration, which in this case is a statement of Abu 
I lurayra .&>, not related dircctly from the Messenger Since the 
second portion (if taken as some interpret it) also contradicts many 
Other rigorously authenticated hadiths that are narrated dircctly from 
ihe Messenger [marju], it cannot be uscd as evidence. 

(b) As mentioned carlier, the Hanafis have taken the words, "iardha 
/1 nafiik," in the narration to mean: "recite it in your mind and pon- 
der over it, and do not utter it with your tonguc." No doubt, if the 
muqtadi concentrates on his imam's recitation, hc would be fulfilling 
this requirement. Ihe Hanafis have not interpreted these words to 
mean that the muatadi is obligatcd to recite Surat al-Fatiha. 

(c) The words, "iara'ha fi nafiik, "could also be translated as, "Recite it 
when you are performing prayer individually." 'Ihe following hadith, 
which the Messenger ® narrated directly from Allah & [hadith 
ijiitlsi), contains a similar expression and supports this translation. 
Allah & says, 

If the servant remembers Me while he is alone \fi nafsihi], I remember 
him similarly [fi nafsi]; and if hc remembers Mc in a gathering, then I 
remember him in a gathering more superior to his. 

I he opposite of being in a gathering with a group of people is being 
.ilone. Hence, the mcaning of Abu Hurayra's statement will be, "Recite 
Surat al-Fatiha when you are performing prayer alone," i.e. when not 
in congregation. 
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CONCLUSION 

Afcer reaching the end of this discussion, one can quite easily conclude 
that there is overwhelming evidence in favor of the Hanafi opinion on 
whether or not one should recite behind the imam. The understanding 
acquired from the verses of the Holy Qur'an and the many hadiths 
is that the mutftadi has two obligations to fulfili: one is to remain 
silcnt, and the othcr to listcn carcfully. According to the hadiths, the 
imam's recitation is considered sufficient for the follower. The reci- 
tation undertaken by the imam is considered by the hadiths to be 
totally sufficient for the muatadi. Sincc the Qur'an actually prohibits 
that any word be uttcrcd whilc the recitation of the Qur'an is taking 
place, it will be accepted as such; and the muatadi will be required to 
maintain perfect silence, in both silent and andible prayers. 

Tlierc should now remain no doubt as to wliy the follower should 
remain silent when praying behind the imam, even in a silent prayer 
when he is unable to hear his imam's recitation. It has been cxplained 
that verse i above contains two commands: one of them being the 
observance of silence, which rclates to the silent prayers, and the othcr 
of listening attentively, which relates to the audible prayers. 

The Hanafis havc taken all of these points into consideration and 

hadiths. Hence, it could be concluded that their opinion is probably 
the elosest to the Qur'an and Sunna. 
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I he Issue of Amin — Explained 

Saying amin (pronounccd aamecn) after completing the recitation of 
Surat al-Fatiha holds great virtue and is a sunna of the Messenger of 
Allah S>. The Messenger of Allah i?S states in one hadith: 

When the />»<»» .uys "ghayr al-maghdubi alayhim wala l-dallhi" say amin, 
because the angels say amin. And whocvcr's amin coincides with the amin 
of the angels, all his past sins arc forgiven (Sahih al-Bulthari 1:108). 

I here is no controversy whatsocver regarding the virtue of saying amin 
M the complction of Surat al-Fatiha. All seholars are unanimous that it 
is sunna to say amin at that time. 'Ihe diffcrence of opinion, however, 
is regarding whether it should be uttered audibly or silcntly. 

It is cstablished that the Messenger & said amin audibly as well as 
silently diiring his lifetime; therefore, it should not be made an issue 
ui great debate. At times, it is taken so scriously that somc of those 
who choose to say it aloud criticizc the praetice of those who say it 
silently by labclling them ignorant and even deviant; and some from 
the latter group criticize the praetice of the former group as well. 

It must be realized that the diffcrence of opinion is only concerning 
which method is superior, i.e. is it more virtuous to say amin aloud or 
silently? Ibn al-Qayyim, explaining the nature of this issue, writes: 

I his issue is from aniong the valid diftcrcnccs of opinion in which no 
criticism should be direeted at those who do it [i.e. say amin aioudl nor 
at those who do not [i.e. who say it silently]. This issue is similar to 

87 



FIQH AL-IMAM 



that of raising or not raising the hands [raf al-yadayn) in prayer (Zad 
al-ma'ad 1:70). 

Thus, the following discussion will constitute a combined study of 
verses of thc Holy Qur'an and hadirhs of the Messenger &• that are 
relevant co thc issue of amin, in order to asccrtain the more preferred 
procedure. As mentioned earlier, it is clearly cstablished that thc 
Messenger i& did say amin alotid as well as silcntly. The Hanafis and 
many others accept this. 

However, the question is: for how Iong did thc Messenger say 
amin aloud? Since there seems to be 110 evidence to establish that amin 
was said aloud 011 a permanent basis, it is necessary to take a eloser 
look at the various evidences on this issnc that havc becn utilized by 
thc different schools ofjiah. 

The Various Opinions 

Thc Hanafi opinion is that amin should be said inaudibly at all times 
during the prayer. Tlicy tiphold that it was said aloud by thc Messenger 
ijs a few times, in order to familiarizc thc Companions with saying 
amin after thc Fatiha; after which hc would say it silently just like all 
other invocations and supplications of prayer. Others state that amin 
should be said aloud in all the audiblc prayers (i.e. Fajr, Maghrib, and 
Tsha) and silently in the silent prayers (i.c. Zuhr and 'Asr). 

The following points detail how thc imam and the follower 
[muqtadi\ should say amin: 

(a) All seholars agree that the imam should say amin silcntly during 
the silent prayers. As for the audiblc prayers, Imam Malik and Imam 
Abu Hanifa are of the opinion that amin should be said silently in 
them, and another group of seholars says it should be said audibly. 

(b) Imam Malik (according to al-Mudawwanat al-kubra) and Imam 
Abu Hanifa are of thc opinion that thc follower should always say 
amin silently in both the audible and silent prayers. This is also one 
opinion of Imam Shafi'i. Another group is of the opinion that the 
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followers should say amin audibly during thc audible prayers and 
silcntly during the silent prayers. 

As mentioned earlier, the difference of opinion is only concerning 
which of the two is more virtuous. Technically speaking, saying amin 
iloud or silcntly is regarded by all the seholars as being a simna act of 
the prayer and not afard, or integral part of it. 

The Qur'an on This Issue 

According to the most accurate definition, amin is a verbal noun 
meaning "accept [our] prayer." Hence, it is a dua' [\nvocat\on]. This 
is clearly indicated in Sura Yunus, where, after mentioning thc dua 
ofMusa m, Allah* says, 




Allah $j uses thc dual tense in this verse and says "da'watukuma" 
meaning "the prayer of you both." Since only Musa *&3 is mentioned 
10 have made the du'a'aaA not Harun >&, thc usc of this dual tense 
has been explained as implying that Musa *S was making the dua' 
while Harun >i@ was endorsing it with amin. Since amin is a dua', 
Allah rcfcrrcd to them both as invoking Him and said He had accepted 
thc ^«'^of both. 

In the "Chapter on the Imam Proclaiming Amin Aloud" \Babn 
jahral-imam bi 7-ta'min], Imam Bukhari quotes the words of Ata ibn 
Abi Rabah, "Amin is a dua'" (Sahih al-Bulthari 1:102). Hafiz Ibn Hajar 
furcher clarifies this in his commentary, where he states: 

The one saying amin is considered ada 'i [or'Tnvocant"] as mentioned in 
the words of Allah, "Accepted is your prayer (O Musa and Harun)!" Musa 
>& was making the dua' and Harun SSJ was saying amin, as related by 
Ibn Mardawayh throtigh the narration of Anas * (Fath al-Bari). 

Thus, once it is establishcd that amin is a form of dua', we must 
observe the ctiqucttc which Allah $g- has taught us: 

Tnvoke your Lord with luimiliiy and in seeret. He likes not thc aggres- 
sors" (al-Qur'an 7:55). 

89 



FIQH AL-IMAM 

Allah S commands that praycrs and du'as be made to Him wich 
humility, sincerity, and in silence [khufya]. Many cxamples are pro- 
vidcd in the Qur'an of how the various Envoys [anbiya'\ of Allah 
(npon them be peacc) would invoke Him. Allah says, speaking of 
the calmness of Zakariyya >fti s whcn hc bcseeched his Lotd: 

"When hc called om his Lord (Allah) — a call in sccrct" (al-Qur'an 13:3). 

The descripcion of che du'as of other Envoys is also mcntioned by 
Aliah 

"Verily, ihcy used co hasten in performing good dccds; and they used 
10 call on Us with hopc and fcar; and ihcy nscd to huinble [hemselves 
bcforc Us" (al-Qur'an 21:90). 

At anothcr point, the Cuir'an providcs a glimpsc of the Last Day when 
die Tnimpet will be blown. Allah % says, 

"And all voices will hc humbled for the Most Bcncficcnt, and you shall 
hear nothing bui the low sotinil of their footsteps" (a/-Qur'an 20:108). 

This establishes that since amin is a du'a', it shotild be said silently 
just like other du'as. The various Envoys of Allah preferred to make 
their invocations silently when they would beseech the All-Hearing 
[al-Sami'] and the Nigh [al-Qarib\. 

In many hadiths, the Messenger 3» advised the Companions to 
invoke Allah silently. He informed them that Allah is the Nigh and 
All-Hearing, and that there was no need for them to invoke Him coo 



able to utter it silently just as other invocations and prayers. 

The Hadiths on This Issue 

It may have been misconceived from the above analysis that the 
Hanafis seem to have based their view on mere reasoning and analogy. 
Therefore, in this seetion, we will present authentic hadiths to, God- 
willing, dispel such misunderstandings and to provide concrctc proof 
of the Hanafi opinion being in total accordance with the Sunna. 
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1. In a narration of Samura ibn Jundub and Tmran ibn Ilusayn 
it is mcntioned that 

they had a conversation, [diiring which| Samura * related two ocea- 
sions whcn the Messenger S* would observe a short silence [saku] [in 
prayer] — onc following the initial takbir ani the second whcn complet- 
ing wala 1-dallin. Tmran ibn Husayn could not acknowledge this, so 
they wrotc to Ubay ibn Ka'b 4». His reply stated that Samura <* has 
remembered [corrcctly] {Sunan Abi Dawud 1:120). 

Allama Nimawi, commenting on this narration, states: 

The first silence was observed in order to recite the thana silently, and 
the second to say the amin silently. Ii is possiblc that Tmran ibn Husayn 
initially rcfuicd Samura in regards to the second silence, because it 
was so brief and hc did not ihink it worthy of mention; and therefore 
acknowledgcd the first silence because it was longcr. Ii is auite elear that 
the amin was recited diiring the second silence, because there was no 
other reason to discominue the recitation for a brief moment at that 
instance {Athar al-sunan 382). 

1. Abu Hurayra .&> narrates that the Messenger of Allah & said: 

Whcn the imam recites "gbayr ai-maghdubi alayhim wala '/-dal/in," say 
amin, because the angels say it and so does the 

1:147). 

I his hadith proves that the imam should say amin silently. The reason 
for this is that the Messenger of Allah & ordered the Companions to 
say amin and informed them that the angels and the imam also say 
it. If it had been more preferablc for the imam to say it aloud, the 
Messenger ft would have had no reason to inform the Companions of 
ihe imam's saying ,»»/«, because they would haveheard it themselves. 
Since the Messenger & informed them that the imam also said amin, 
ii means that amin was normally said in a subdued tone. 

1. Shu'ba reports from 'Alqama ibn Wa'il, who narrates from his 
luber, Wa'il, that 

hc [Wa'il] performed prayer with che Messenger Whcn the Messenger 
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0 rcachcd "ghayr al-maghdubi 'alayhim wala 'l-dallin" hc said amin and 
kept his voice subdued (Musnad Ahmad, Daraqutni, al-Musiadrak U, 
Nasb al-raya 1:494). 

This hadith has been narratcd from Wa'il ibn Hujr 4° by Sufyan al- 
Thawri and Shu'ba. The two reports difFer howcvcr in that Shu'ba, 
whose narration is abovc, rclatcs rhat thc Messenger of Allah '$}■ said 
amin silently; whercas Sufyan rclates from Wa'il rhat the Messenger 
i£f> prolonged his voice [madda biha sawlabu) while saying amin. 

Sufyan's report has been used as evidence by chose who claim that 
amin was said aloud by the Messenger Ihey have criticized Shu'ba's 
report in a number of ways and, in doing so, have attempted to show 
Sufyan's report as being the superior narration. On the other hand, 
the Hanafis have raken Sufyan's report to tnean that the initial "alif" 
of amin was prolonged and not that the volume of the Messenger's Sft 
voice was raised. The Hanafi seholars have answered all the criticism 
levelled against Shu'ba's report and have firmly cstablishcd it to be 
the more acceptable onc regarding this issue [see Athar al-sunan, Fath 
al-Mulhim, Darse Tirmidhi, etej. 

4. Abu Hurayra narrates that the Messenger of Allah & said: 
When the imam says wala 'l-dallin, say amin [Sahih al-Bukhari 1:108). 

Had it been more preferable for the follower to say amin aloud, thc 
wording of this hadith could have read, "When the imam says amin, 
you say it," as the imam's amin would have been thc signal to the 
follower to say amin. However, the Messenger & instructed them to 
say amin after the imam recited "wala 'l-dallin," since the amin was 
pronounccd silently by the imam. 

There arc in faet some narrations which contain the words, "When 
the imam says amin, you say it;" however, this is interpreted as, "When 
the time comes for the imam to say amin, you say it." It is not taken 
litcrally since thc normal praetice of the Messenger was to say 
amin silently. 
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The Companions and Followers on This Issue 

L Abu Wa'il narrates that Ali and Abdullah ibn Mas'ud * did not 
recite bismi'llah, a'udhu bi'llah, or amin aloud [during the prayer] 
[Majma' al-zawa'id 2:108). 

2. Abu Wa'il narrates that 'Umar and Ali would not recite bismi'llah 
or amin aloud {Vla' al-sunan 2:215). 

3. Imam Abd al-Ra/.zaq in his Musannaj w\A Imam Muhammad in 
his Kitab al-Athar have related that the prominent Follower [tabi'i] 
Ibrahim al-Nakh'ay said: 

Thcrc are five things thc imam should say silently: subbamika 'llahumma 
[thana], la'awwudh, bismi'llah, amin, and Allahumma rabbana laka '/- 
hamd (Musaimaf'Abd al-Razzaq 2:87). 

Other Reasons for Saying Amin Silently 

(1) We know it is necessary [wajib] to recite the Qur'an aloud in the 
audible prayers. By saying amin aloud, someonc could be misled into 
assuming that it is part of thc Qur'an along with the Fatiha; whercas 
all seholars agree that amin is not part of the Qur'an. 

(2) Some seholars consider bismi'llah to be a verse of Surat al-Fatiha 
yet do not recite it aloud during the prayer. This proves rhat invo- 
cations, like amin — which 110 seholar considers to be part of the 
Qur'an — should not be said aloud. 

Analyzing the Seemingly Contradictory Hadiths 
i. Wa'il ibn Hujr*, says, 

lhc Messenger & recited "ghayri 'l-magbdubi alayhim wala 'l-dallin" and 
followed it with amin, prolonging his voice while saying it [madda biha 
sawlahu) (Sunan al-lirmidhi 1:57, Abi Dawud 1:142). 

I his is Sufyan's report from Wa'il ibn Hujr, which was previously 
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discussed. lt was stated abovc ihat the Hanafis prefer Shu'ba's repon 
ovcr Sufyan's in chis issue. 

The word "madda" uscd in this narration literally means "he 
stretchcd." Hcncc, the hadiih means thar ihe Messenger i* stretched 
the initial alif of the amin and prolonged ii, not that hc said it aloud. 
Shu'ba's version of Wa'il ibn Hnjrs & repon (hadith 3 above), which 
supports this interpretaiion, clearly mcntions that the Messenger i&> 
subdued his voice while saying amin. 

2. Abu Hurayra ■*> says, 

When the Messenger &, recited tvala 'l-daltin, he said amin after it, which 
could bc heard in the first row (Sunan Abi Dawud). 

The version of Sunan Ibn Maja contains the additional phrasc, "The 
masjid echocd with the sound" (Sunan Ibn Maja 1:61). 

Ihe answer to this hadith is that it is weak and cannot be accepted 
as evidence, as one of its narrators, Bishr ibn Rafi', has becn strongly 
criticizcd by a number of hadith experts. Imam Bukhari States, "Hc 
is not consistent in his narrations;" Imam Ahmad calls him weak; 
Imam Nasa'i states, "He is not strong;" and Ibn Hibban states, "He 
relates spurious narrations." (Mizan al-i'tidal U) 

The second point to consider here is that if the sound of the amin 
only reached the first row (as the main portion of the narration 
mcntions), then how did the whole masjid echo with it (as is added 
in Ibn Majas version)? Had amin echocd throughout the masjid, 
everyone would havc heard it. It is not elear how one version states 
it was heard from the first row only, while the other states it was so 
loud that the whole masjid echocd with its sound. 'Ihus, this hadith 
is self-contradictory and, as a result, cannot bc accepted as evidence 
in proving that amin was said aloud pcrmanently. 

A General Expi.anation and Conclusion 

Therc are other apparently contradieting narrations which state that 
amin was said aloud diiring the prayer. Howcvcr, many of these have 
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been judged to be extremely weak and inadmissible as evidence. These 
narrations have not been discussed here but can be found in larger 
works such as Alhar al-sunan and I'/a' al-sunan. 

A general answer for all such narrations is that even the Hanafis 
accept that the Messenger of Allah & said amin aloud; howcvcr, they 
say it was only said aloud for a short period of timc and that there is 
110 evidence to establish it was said aloud on a permanem basis. The 
few times the Messenger $(• said amin audibly was to cmphasize its 
importance to his Companions. 'Umar did the same with thana. 
Hc recited it aloud for a few days to teach the Companions, after 
which he continued to recite it silently. This is further confirmed by 
a report from Wa'il ibn Hujr transmittcd by Hafiz Abu Bishr al- 
Dulabi in his Kitab al-asma wa 'l-kuna, which states; 

1 do not think the Messenger & said it [amin] aloud except to teach us 
(Alhar al-sunan 93, Faih al-Mulhim 2:50-52, Vla' al-sunan 2:186). 

Ibn al-Qayyim, concluding on the nature of this issue, writes in Zad 
al-ma'ad under the diseussion of qunut: 

If the imam recites it [qunul\ aloud a few times 10 teach the followers, 
there is no harin in that. 'Umar * recited thana aloud to teach the fol- 
lowers, and Ibn 'Abbas * recited Surat al-Fatiha diiring ihe funeral prayer 
to teach them it was sunna. Likewise, the issue of the imam saying amin 
aloud is from the same category (Zad al-ma'ad 1:70). 

Ibn Jarir al-Tabari states: 

Both lypes of reports |i.e. those which state the amin was said aloud and 
those which state that it was said silently] have been transmittcd from the 
Messenger Si, and both are rcliable [sahih] (Faih al-MulI>im 2:50). 

Hcnce, both typcs of reports are authentic, but refer to different 
oceasions. Ihe narrations that mention that the Messenger said 
amin silently, refer to the normal praetice of the Messenger 3*, and 
ihe others refer to the few instances when he said amin aloud to teach 
ihe Companions. 

Had it been the permanent praetice of the Messenger i& and the 
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Companions to say amin aloud, it would surely havc been narratcd 
from more than just a few Companions. Thcre are five prayers in a 
day. If amin werc said aloud in three of them, it would certainly have 
been widely reporccd as such. 

Besides the narrations of Wa'il ibn Hujr, Abu Hurayra, and a 
few othcrs (of which most are exiremely weak and cannot stand as 
evidence anyway), few Companions reported that rhc amin was said 
aloud diiring the prayer. Kven Wa'il himself, who was a resident of 
Yemen, visited the illuminated city of Madina just a few times, so it 
is possiblc that the Messenger & said amin aloud in his presence in 
order to teach him. Wa'il also mentions something to this effecc, as 
transmitted by Hafiz al-Dulabi: 

I do noi ihink the Messenger & said it [amin] aloud cxccpt to teach lis 
(Darse Tirmidbi 1:523). 

'Ihis is not the only report from Wa'il in this regard. Another narra- 
tion of his, mentioned in Sunan al-Nasa'i, states: 

Whcn the Messenger S» recited "gbayr al-maghdubi alaybim mala 1-dal- 
/in," hc said amin. I heard him (say ii] since I was behind him (Sunan 
al-Nasa'i 1:147 U). 

This indicates that he only heard the Messenger ^ say it because he 
was behind him, and not because it was pronounced loudly. 

Hence, even the narrations of Wa'il, which are considered as strong 
evidence for those who say amin aloud, are surrounded by confusion. 
On the other hand, ihc evidence of the Hanafi school is from great 
Companions like Abdullah ibn Mas'ud, 'Umar, and 'Ali who have 
plainly reported that one must say amin silently. 

Therefore, since it is established that amin was said silently by the 
Messenger of Allah S* for the most part of his life, and that many of 
the Companions and others gave priority to this method, it is the 
prcferred way. 
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Similar TO THE issuc of amin, the qtiestion of whether or not to raise 
the hands anywherc in the prayer after the opening takbir, is not as 
serious a difference of opinion as has been made out to be. Whether 
one should raise his hands or not, before and aftet the bowing [ruku], 
is merely a difference in aseertaining the better of two ways. Sometimes 
ii is taken so seriously that somc proponents of raising the hands at 

or guilty of reprehensible innovation. These are serious allcgations. 
I ikewise, the latter group has also been known to sometimes criticize 
ihc former group in a similar way. 

It must be remembered that just as noi raising the hands at any 
instance beyond the opening takbir [tahrima] is derived from the 
hadiths, so is the praetiec of raising them whcn bowing. Hence, both 
inethods are pcrmissible according to most seholars. The only differ- 
ence is that according to some seholars, not raising the hands is more 
vii tuous than raising them, whercas the others assert the contrary view. 
In the terminology of the jurists [fiiaaba'], this issue is referred to as 
the issue of raf al-yadayn or "raising of the hands." 

The following seetions diseuss the hadiths and evidcnces pertain- 
ing to this issue. They also seek to demonstrate the strength of the 
I lanafi position in this issue. 
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The Various Opinions 

Let us first takc a look at thc differcnt opinions rcgarcling the raising 
of thc hands at various points in thc prayer: 

(r) Raising thc hands while saying the opcning takbir— all scholars 
arc unanimous that thc hands should be raiscd at this point. 

(z) Raising the hands bcforc bowing [ruku] and after returning from 
it— onc group (who will be rcferrcd to as "group onc" in this chapter) 
states that it is sunna and more virtuous to raise the hands at thcse 
instances. Another group, which includcs irnam Malik and Imam 
Abu Hanifa, is of the opinion that it is sunna and more prcferablc 
not to raisc thc hands at thcse instances. 

(3) Raising thc hands at any other point in the prayer, for instancc, 
when moving into prostration [sajda] or returning to the third 
standing [tjiyam]— there is no diffcrence of opinion regarding these 
instances. Ali the scholars of the Ah/ al-Sunna are unanimous that 
it is no longer sunna to raise the hands at these instances, since the 
praetiec was abrogated. 

It should be remembercd, however, that since this is not a debate 
about something being obligatory \fard} or unlawful [haram), the 
scholars state that it is permissible for a person following the opin- 
ion of group one not to raise his hands, just as it is permissible for 
a Hanafi or Maliki to raisc them. However, it is preferablc to follow 
the prefcrred praetice of oncs own school of fiqh, since that entails 
greater reward. 

Some History Regarding the Issue 

The whole debate concerning the "raising of the hands" revolves 
around two points. 'lhc first is regarding thc differences found in 
the hadiths pertaining to this issue, and the second is regarding the 
differences found in the praetice of the pcople of thc threc great cities 
of Islam during the first century a.h.— Makka, Madina, and Kufa. 
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Imam Malik based his opinion on the conduet [ta'amui\ of thc pco- 
ple of Madina, who did not observe the praetice of raising the hands. 
I lence, he was of the opinion that one should not raise the hands 
anywhere after the opening takbir. It states ih al-Mudawwana: 

Imam Malik said, "I do not consider the raising of the hands to bc part of 
any takbir of thc prayer, ncithcr of any deseending or aseending motion. 
except at the beginning of prayer." Ibn al-Qastni states, "Raising the 
hands (at any other point] was considered a weak praetice according to 
Imam Malik" (al-Mudawwanat al-kubra 1:71). 

This is Imam Malik sitting in thc capital of Islam of thc timc, thc city 
of Madina, where thc Messenger of Allah & and the rightly guided 

< );iliphs [KhuLifa rashidiw] had resided, stating that raf al-yadayn 
was a weak praetice. 

Thc opinions of Imam Shafi'i, on the other hand, were usually 
based on thc fiqh of Makka. Hence, he preferred the raising of the 
hands, as it was the praetice of most of the inhabitants of Makka in 
accordance with the teachings of Abdullah ibn al-Zubayr 

Other than thcse two cities, the most significant center of Islamic 
learning was Kufa. 'Umar ^- had sent Abdullah ibn Mas'ud -3--. 10 
Kufa as its teacher, in addition to approximately fifteen hundred other 

< 'ompanions who had prcviously taken up residence there. Ali 4i had 
transferred the center of the Islamic caliphate 10 Kufa as well. whete 
he also took up residence. Hence, the people of Kufa, based on thc 
leachings of Ibn Mas'ud and Ali -j.,, did not praetice the raising of 
the hands. The great badith master Allama 'lraqi reports in his book 
Sharh al-Taqrib that Muhammad ibn Nasral-Marwazi said regarding 
the inhabitants of Kufa: 

We are not awate of any city, in which all its inhabitants had completely 
abandoned the praetice of raising the hands at all instances ol aseending 
or deseending in prayer, besides [he people of Kufa. None from among 
[hem would raise their hands cxccpt at thc initial takbir Uthaf al-sadat 
al-rnuttaijin bi sharh Ihya' 'ulum al-din 3:54). 
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Hcnce, only onc city from among the thrcc great centers of Islam 
gave preferencc co raising the hands. The praetice in thc other cities 
was thc contrary. 'Ihis is very serong evidence in favor of thc Hanafi 
opinion, because many of thc people of Kufa must have travclled 
to Makka but still chose not to adopt the praetice of the people of 
Makka in raising thc hands. 

Imam Tirmidhi, in his Sunan, composed two chapters concerning 
this issue: onc containing thc hadiths of raising the hands, and the 
other containing thc hadiths of not raising them. At the end of the 
first chapter, he remarks concerning the raising of the hands, "This is 
the opinion of a few [ba'd\ Companions." At the end of the second 
chapter, on not raising thc hands, hc remarks, " Ihis is the opinion of 
more than one Companion." The exprcssion used — ghayru wahidin, 
"more than one" — indicates a greater number than the term ba'd"(ew." 
These remarks of Imam Tirmidhi indicate that thc praetice of not 
raising the hands was a very widespread one. 

'Ihe Differences Found in the Narrations 

The hadiths regarding raf al-yadayn are of three types: 

(t) There arc those which clcarly mention that the Messenger of Allah 
& raised his hands at the time of ritku. 

(z) There are those which mention that Messenger of Allah ®> never 
raised his hands exccpt when uttcring the opening takbir. 

(3) There arc those which deseribe the complcte prayer of the 
Messenger of Allah but do not mention whether or not he raised 
his hands after the opening takbir. 

The hadiths of the first category stand as evidence for group one, 
whose opinion is of raising the hands; whereas thc second category 
of hadiths stand as evidence for those whose opinion is not to raise 
the hands. Although thc hadiths of the first category seem to out- 
number those of the second, this does not mean anything, because 
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(hc hadiths of thc third category could also be used in conjunetion 
with the second as evidence for not raising the hands. The rcason 
for this is that not mentioning something only evidences that it was 
not a popular praetice. It is also very difficult to accept that while 
demonstrating the prayer of the Messenger a narrator could have 
lailed to mention something as significant as raising the hands, had it 
hcen an important aspect of thc prayer. Hence, along with the hadiths 
of the third category, which are supplementary evidence for those of 
ihc second category, the hadiths in support of not raising the hands 
would actually outnumber those in support of it. 

To elaborate further, it must bc understood that thc Mcssenget's 
» not raising his hands is a "nonexistent" aetion, and people do not 
mention nonexistent aetions in their conversations. For instance, if 
an individual returning home from the masjid, happencd to fail down 
and hurt himself, the report would state, "He fell down," since his 
lalling down became an cxistent aetion (something that actually took 
place). On the other hand, if this same person arrivcd home without 
any accident, nobody would remark, "He did not fail," since this is 
a noncxistent aetion. It is just another onc of scveral hundred other 
such incidents that did not oecur. 

The case of these hadiths is similar because, since the Messenger of 
Allah 4fc did not raise his hands at all, the narrators did not report it. 
II it had been a regular praetice of the Messenger that he failed to 
do sometimes, the narrator would ccrtainly have mentioned it. 

Ihis can be likened to the example of a person who has a fixed time 
fiffi cating. If, for some rcason, he failed to cat at that tirne, someone 
> ould remark that he did not eat, since eating at that time should have 
becn an existcnt aetion for him but did not oecur. Nobody would 
«ommenr on his not cating at any other time, since eating at other 
limes is normally a noncxistent aetion for this person, and nonexistent 
aetions arc normally not mentioned. 

Now, the hadiths of the third category do not mention anything 
about the raising of the hands being a habitual aetion of Allah's 
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Messenger As a rcsult, thcse hadirhs can also be nsed as evidence, 
along with thosc of the second category, for rhc Hanafi poin t of view. 
Ihis would significantly increase ihe numbcr of hadiths in favor of 
che Hanafi opinion, causing chem to outnumber the hadiths of the 
first catcgory. 

Another Complication 

Another complicating aspect of this issue is that thcrc arc other hadiths 
which inform of the Messenger i& raising his hands at various other 
instances within the prayer. Morc specifically, there are scven instances 
in the salat where the Messenger if. is rcported to have raised his 
hands at onc timc or another: (i) at the initial takbir: (z) bcforc and 
after bowing [ruku'\\ (}) before descending into prostration \sajda\\ 
(4) between the two prostrations [sujudi; (5) when beginning the 
second rak'a; (6) when beginning the third raka; (7) in faet, some 
narrations mention that lie raised his hands at the changc of every 
new posture in the prayer. 

Tlie opinion of group one is that one should raise his hands at the 
first and second instances mentioned abovc, while the opinion of 
Imam Abu Hanifa and Imam Malik is that one should raise his hands 
at the first instance only. The qucstion that arises here is: "Why has 
group one adopted ihe first two instances only and not the others?" 
Whatever their reason is for adopting only two instances and abandon- 
ing the rest will be the reason for Imam Abu Hanifa and Imam Malik 
adopting the first instance only and abandoning the others. 

Undoubtedly, all or the I manis have their reasons for not classify- 
ing the raising of ihe hands as being sunna in all seven instances, in 
spite of the hadiths which mention that the Messenger frequently 
raised his hands during salat. By the end of this chapter, it should 
become clcar why such a praetice was discarded. and why the raising 
of the hands was restrieted to the opening takbir only. 
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The Hadiths on Raising the Hands 

Croup one normally presents the narrations of Ibn 'Umar & and 
Malik ibn al-Huwayrith 4» as their primary sources of evidence, since 
both of these Companions have reported the raising of the hands 
at the time of bowing. However, both of these Companions have 
also reported the raising of the hands regarding all seven instances 
mentioned above. Group onc has only accepted those narrations of 
the rwo Companions which mention that the Messenger of Allah & 
raised his hands at the opening takbir and when bowing, and have 
disregarded the other narrations. 

The Hanafi seholars did not baso their opinion on these narrations 
but 011 those reports whose narrators are consistent. Their primary 
source are the narrations of Abdullah ibn Mas'ud .&>, who states that 
ihe hands were raised at the initial takbir only, and not repeated at 
any other time in the prayer. All reports from him cxplain the same 
praetice. 

Weakness of'Abdu/lah ibn 'Umar's gfc Narrations 

Now we come to the issue of the narrations of Abdullah ibn 'Umar, 
which are normally emoted by those who daun that the Messenger i& 
f requcntly raised his hands in salat. It is well known that Imam Malik 
icccived many narrations from Abdullah ibn 'Umar 4i. In faet, his 
famous chain of transmission, which runs through Nafi' to Abdullah 
ibn 'Umar is known as "the golden chain" [silsi/at al-dhahab\. 
I lowever, in this issue, Imam Malik did not base his opinion on these 
narrations, but rather adopted the narrations of Ibn Mas'ud 4« instead, 
and gave preference to the praetice [ta'amul\ of the people of Madina, 
which was to raise the hands at the initial takbir only. 

Second, Ibn Abi Shayba and Imam Tahawi have rclatcd another 
liadith of Ibn 'Umar & through Mujahid, in which there is also no 
mention of raising the hands. If this was a constant praetice of the 
Messenger », then why is it not mentioned in this narration? 
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Furthermore, although there are many hadiths of Ibn 'Umar £ 
rcgarding the raising of thc hands, there are many inconsistencies 
found in them. Such confusion 'ia thc rcports of a narrator will not 
allow his narrations to be adoptcd in the presence of other reports that 
are more precise and consistent. For examplc, in one of his narrations, 
which is mentioned in Imani Tahawi's Mushkil al-athar, it States that 
thc hands were raiscd at every movcment of the praycr, whcrcas in 
his other narrations, this is not mentioned. 



The Hadiths on not Raising the Hands 

Wc will now present thc narrations of various Companions, including 
those of Ibn 'Umar which state that the Messenger * raised his 
hands for thc opening takbir only. 

The Hadiths of'Abdullah ibn Mas'ud 4z> 
i. 'Alqama rcports that 

'Abdullah ibn Mas'nd 4» said: "Should I not demonstrate the prayer 
of the Messenger of Allah & for you?" He performed thc praycr, and did 
not taisc his hands excepi at thc initial takbir (Sunan at-Tirmidhi 1:59, 




as sound [hasan]. 'Allama ibn 
Hazm dassifies it as rigorously authenticated [sahih] {al-Muhalla 4:88), 
and Allama Ahmad Muhammad Shakir, rejecting the criticism of 
somc seholars, writes in his commcntary of Sunan al-iirmidhi: 

This hadith has been authenticated by Ibn Hazm and other hadith mas- 
ters [huffaz], and whatever has been stated about it containing defects 
is incorrect. 

It is mentioned in the al-Jawhar al-naqi that its narrators are those 
of Sahih Muslim (Vla al-sunan 3:45). 

2. Alqama reports that 

Abdullah ibn Mas'ud 4> asked: "Should I not inform you of Allah's 
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Mcsscngcr's praycr?" He stood up and raiscd his hands at thc outset 
and did not do so again (Sunan al-Nasa'i 1:158, Ha' al-sunan 3:48). 

i. Alqama narrates from Abdullah ibn Mas'ud 4»: 

Thc Messenger of Allah S» would raise his hands at thc opening takbir, 
then would not raise them again (Sharh Ma'ani 'l-aihar 224). 

4. Abdullah ibn Mas'ud 4» rclatcs: 

I prayed with the Messenger of Allah Abu Bakr, and 'Umar They 
did not raise iheir hands exccpt at the bcginningof praycr (Nasb al-raya 
1:526, Majma' al-zawa'id 2:101). 

Judging from thc above hadiths, it can be concludcd quite casily 
that the Messenger & did not raise his hands regularly during the 
course of prayer. Ibn Mas'ud, Ali and other Companions would 
never have narrated such reports had they obsctvcd thc Messenger 
of Allah i& and thc Caliphs [Khu/afa'] regularly raising their hands? 
h has also been observed that all the narrations of Ibn Mas'ud 4« 
are consistent in that they relate the hands being raiscd only at the 
heginning of prayer and not at any other instance. 

/he Hadiths of'Abdullah ibn 'Umar j» 

The following narrations of Ibn 'Umar & speak of the hands being 



s. Salim reports that his father (Ibn 'Umar said: 

I observed that when the Messenger of Allah & would begin his prayer, 
hc would raise his hands while levelling them: some say at shoulder level. 
Thereafter, hc would not raise them again before the bowing or after it. 
Some have added that he would not raise them bctwecn thc two prostra- 
tions [sujua] cither" (Sahih Ibn 'Awana 2:90 U). 

lu (his narration, Ibn 'Umar i» actually confirms that thc Messenger of 
Allah *& did not raise his hands at thc time o f ruku. Imam Humaydi, 
the shaykh [teacher) of Imam Bukhari, has also reported this very 
hadith through his own chain, which is onc of the most reliable 
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chains {Musnad al-Hnmaydi 2:277). 't is an agreed upon fact that all 
of the hadiths of Sahih lbn Awana, where this hadith is found, arc 
rigorously authenticated [sahih]. 

6. Salim rcporrs from his fathcr that the Messenger of Allah Si 
would raise his hands to shoulder level when beginning the prayer 
(al-Mitdawwanat al-ktibra 2:71 U). Imam Malik rcjected rafal-yadayn 
at the time ofbowing due to this hadith. 

7. 'Abdullah ibn 'Abbas and lbn 'Umar A report that the Messenger 
of Allah » said: 

[he hands arc to bc raised at seven instances: at the beginning of prayer, 
when setting siglit on the House of Allah, at Safa, Marwa, 'Arafat, 
Muzdalifa, and when saluting the [black] stone (Nasb al-raya 1:521). 

In this hadith, there is no mcniion of the hands being raised at the 
time ofbowing [ruku]. 

The Hadiths ofjabir ibn Sommu # 

8. Jabir ibn Samuni <fc narrates: 

The Messenger of Allah & approached us and remarked, "Why is it that 
I see you raising your hands as though they are the tails of restive horses? 
Remain calm in prayer" (Sahih Muslim 1:181, Sunan al-Nasai 1:176, Sunan 
Abi Dawud 1:150). 

In this hadith, the Messenger i& proliibits the raising of the hands 
while performing prayer. This could only mean at the time ofbow- 
ing, prostration, and the like. It cannot be considered prohibited to 
raise them when proclaiming the opening takbir, since the raising 
of the hands at that time is not considered to be inside the prayer 
and, as such, docs not interfere with the calmness recommended in 
the salat. 

Some seholars however assert that this hadith is regarding the 
prohibition of raising the hands while making salam at the end of 
salat. This is a misconception that has probably risen from another 
similar hadith regarding salam, which states: 
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Whcncver wc prayed with the Messenger of Allah we would say, "al- 
utlamu 'alaykum tua rahmatullah, al-salamu alaykum wa rahmatullah, " 
and we would gesture with our hands towards our sides. The Messenger 
J* asked, "What arc you gesturing towards with your hands, as though 
ihcy are the tails of restive horses? It is sufficicnt for you to leave your 
hands on your laps and makc salam to your brother on your right and 
\ch" (Sahih Muslim 1:181). 

I bis misconception may have occurred because of a statement in both 
liarrations mentioning raising the hands "as though they were the tails 
ol restive horses." This may have lead some seholars to conclude that 
both narrations arc concerning one and the same incident [i.e. the 
raising of the hands while saying salam]. However, if both narrations 
llte analyzed and the cireumstances of each investigated, it is evident, 
hisha Allah, that both arc concerning two diffcrcnt and separate 
Incidents. Some of these differences are highlighted below: 

(.1) In the first hadith (Jabir ibn Samura's narration), it states 
1 liat the Companions were engrossed in their own prayers when the 
Messenger 3* addrcssed them. Thcsccond hadith mentions that they 
were performing prayer behind Allah's Messenger 56, after which he 
.uldressed them. 

(b) The first hadith states that the Messenger prohibited them 
liom "raising their hands during prayer," and in the second hadith 
lu- prohibited them from "gesturing to the right and left with their 
li.mds when making salam" 

(« ) In the first hadith, the Messenger of Allah 0> also instructed them 
10 exercise calmness in prayer after prohibiting them from raising 
their hands, whereas in the second one he only instructed them on 
how to propcrly perform the salam. 

(d) In the first hadith, the Messenger uses the words "in prayer" 
whereas salam is made at the end of prayer. This means the hadith is 
1 oncerning observing calmness throughout the prayer, and not just 
u ihc time of making salam. 



107 



MQH AL-IMAM 

(e) If the first hadith were taken for a moment to bc referring to 
calmness during salam, it would then mean that rcmaining calm 
in the prayer itsclf, when bowing for example, would be even more 
important. If raising of the hands diiring salam is prohibited, it would 
more conclusivcly be prohibited throughout the prayer. 

Ihe Hadiths of Abdullah ibn 'Abbas 4> 

9. Abdullah ibn 'Abbas * reports that the Messenger of Allah » 
said: 

The hands should 1101 be raised cxcept ai seven instances: at the bcginning 
of prayer, when entering the Masjid al-Haram |"thc Sanctified Masjid"] 
and setting sight on the Housc of Allah, when standing on Safa, Marwa, 
and wl.cn standing \yaqifu\ with the pilgrims in 'Arafat, and at Muzdalifa 
(Nasb al-raya 1:290 U, Mu'jam al-Tabarani 1:389 U). 

10. Abdullah ibn 'Abbas J* also narrates: 

The hands should not bc raised cxcept at seven instances: when bcginning 
ihe prayer, when setting sight on the Housc of Allah, at Safa, Marwa, 
'Arafai, Muzdalifa, and when pelting ihe jamaral [stone pillars representing 
the Satan at Mina] (Musannaf 'Ibu Abi Shayba 1:237). 

The Hadiths of Bara ibn 'Azib ■*> 

11. Ibn Abi Lajrla reports that he heard Bara' 4^ narrate to a group of 
people, aniong whom was Ka'b ibn 'Ujra 4h: 

I observed the Messenger of Allah & raise his hands at the initial takbir 
when bcginning the prayer (Daratjutni 1:293). 

It is mentioned in the Musannaf of Ibn Abi Shayba that Ibn Abi 
Layla was also known not to raise his hands [exccpt at the initial 
takbir} (1:237). 

12. Bara' ibn 'Azib narrates that 

when the Messenger of Allah » would begin the prayer, he would raise 
his hands up to his ears, then not do so again. 
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One version of this narration adds: "only once" (i.e. he would raise 
them only once), and another adds: "then he would not raise them 
again until completing the prayer" {Musannaf Ibn Abi Shayba 1:236, 
Sunan Abi Dawud 1:109 U). 

This further clarifies that the Messenger of Allah S» only raised his 
hands at the beginning of the salat. Like these narrations, there are 
countless others which inform us that the hands were not rcgularly 
raised beyond the first takbir. For those seeking further clarification, 
additional narrations and commentary can be found in the following 
books: Nasb al-raya of Allama Zayla'i, 2:389-416, Awjaz al-masalik of 
Shaykh Zakariyya Khandelwi 1:202-210, and Vla al-sunan of Shaykh 
Zafar 'Uthmani 3:43-72. 

The Companions and Followers on This Issue 

1. Aswad reports: 

I performed prayer with 'Umar 4*, and hc raised his hands only when 
bcginning the prayer" (Musannaf Ibn Abi Shayba 1:237). 

2. 'Abd al-Malik states: 

I observed that Sha'bi, Ibrahim al-Nakh'ay, and Abu Ishaq did not raise 
their hands cxcept at the bcginning of the prayer" (Musannaf Ibn Abi 
Shayba 1:237). 

j. 'Asim ibn Kulayb reports from his father, who was a companion 
of 'Ali ibn Abi Talib that 

'Ali would raise his hands only at the initial takbir when bcginning 
his prayer; thereafter, he would not raise them again at any other placc 
in the prayer (Muwatta Imam Muhammad '94, Musannaf Ibn Abi Shayba 
1:236). 

4. Ibrahim al-Nakh'ay reports that 

'Abdullah ibn Mas'ud * would raise his hands at the beginning of the 
prayer, then would not raise them again (Musannaf Ibn Abi Shayba 
1:236). 
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5. Mujahid reporrs: 

I did not scc 'Umar * raisc his hands except at the beginning of praycr 
(Musannaf Ibn Abi Shayba 1:236). 

The narrators of this hadith are those from whom Imam Bukliari has 
related in his Kitab al-tafiir [see Sahih al-Bukhari 2:725]. 

6. Imam Malik rcports that 

Na' ini ibn 'Abdillah al-Mujmil and Abu Ja'far al-Qari informcd him chat 
Abu Hurayra would Icad chcm in praycr. He would say ihe takbir 
every limc he movcd from onc posture to anothcr, and would raise his 
hands when saying the takbir ar the beginning of the praycr (Muwatta 
Imam Muhammad 90). 

7. Abu Ishaq reports that 

the companions of 'Abdullah ibn Mas'ud and 'Ali &. would not raise 
their hands except at the beginning of praycr. Waki' confirms that they 
[the companions] would not raise thenj thereafter (Musannaf Ibn Abi 
Shayba 1:236). 

8. Isma'il reports that 

Qays would raise his hands when entering into prayer, after which he 
would not raisc them (again] (Musannaf Ibn Abi Shayba 1:236). 

The narrator Qays has the honor of transmitting from all ten of the 
Companions who were given glad tidings of Paradise by the Messenger 
of Allah S> in one sitting [ashara mubashshara]. 

9. It is reported from Aswad and 'Alqama that 

they would raisc their hands when beginning the prayer, after which they 
would not raisc them again (Musannaf Ibn Abi Shayba 1:237). 

10. Sufyan ibn Muslim al-Juhani reports that 

Ibn Abi Layla would raise his hands at the beginning [of prayer] when 
saying the takbir. 

11. It is reported from Khaythama and Ibrahim al-Nakh'ay that they 
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would only raise their hands at the beginning of prayer (Musannaf 
Ibn Abi Shayba 1:236). 

12. It is reported regarding Sha'bi that he would raise his hands at 
ihe initial takbir [only], then would not do so again (Musannaf Ibn 
Abi Shayba 1:236). 

13. Abu Bakr ibn 'Ayash reports: 

I have never seen a jurist do such a thing, i.e. raising the hands at any 
point other than at the initial takbir (Sharh Ma'ani I-athar 1:228). 

Here are the likes of Abu Bakr, 'Umar, 'Ali, Ibn Mas'ud, Ibn 'Umar, 
Abu Hurayra, and many other Companions &, followed by Sha'bi, 
Ibrahim al-Nakh'ay, Abu Ishaq, Qays, Aswad, 'Alqama, and Ibn Abi 
I ayla, all from the b'ollowcrs — they were reported to have not raised 
ihcir hands except at the initial takbir. It is quiteclear that they would 
not have omitted the "raising of the hands" at the time of bowing, 
had it been the regular praetice of the Messenger of Allah W>. 

Other Reasons for not Raising the Hands 

(?) Not raising the hands beyond the opening takbir is most in con- 
lormance with the Holy Qur'an. Allah says, 

"Succcssful indecd arc the believers, those who humble ihcmsclves 
[khasbi'un) in their prayers" (al-Qur'an 23:2). 

Ihe word khushu means humility and humblcness. Similarly, in 
.mother verse Allah & says, 

"Stand before Allah in a devout frame of mind [aanitin)" (al-Qur'an 
2:238). 

Irom these verses, it is understood that both humility and calmness 
are required in salat. The Messenger & prohibited the raising of the 
hands during prayer (as in hadith 8, p. 106) because it interfered with 
die maintenance of humility and calmness in it. Not raising the hands 
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so frequently will help achieve the peacc, tranquillity, and devotion 
encouraged by Allah in the Qur'an. 

Furthermore, according to the principles of hadith [mulal-hadith], 
whcn somc hadiths arc in appareni conflict with others — as in this 
case — those most in conformance widi the Qur'an will be regarded 
as more superior. 

(2) Raising the hands at the opening takbir is a sunna by consensus, 
and raising thcm before and after bowing is whcre the diffcrence of 
opinion lies. Raising the hands beyond these two instances is unani- 
mously vicwed as not bcing sunna. Now let us dctcrminc whethcr the 
takbir the time of descending into ruku 3i\<i the tasmi [sami'allahu 
liman hamidah] when returning from it, are similar to the opening 
takbir or to the takbirs at other instances in the prayer. 

They arc not similar to the opening takbir bccausc the opening 
takbir is an integral [rukn\ of salat, whereas the takbir a.\v\ the tasmi' 
for ruku' arc sunna. Inc takbirs at all other instances in the prayer, 
however, are also sunna and the hands are not raised when saying 
them. Since the takbir ai\d tasmi' when bowing resemble these other 

not bc raised at the time of bowing cither, as they are not raised for 
these other takbirs. 

(3) Since there are two types of hadiths found — those which state the 
hands were raised when bowing and those which state on the con- 
trary — it is important to find ont which praetiec abrogated the other. 
Whenever an abrogation [naskh] occurred regarding any particular 
aetion of prayer, it was always regarding an aetion that was initially 
commanded and praetised. Nonexistent praetiees were not abrogated. 
For instance, in the earlier period of Islam, it was permissible to talk 
and move around diiring prayer. Both of these aetions were later 
prohibited and 110 longer remain valid. This is what abrogation is; 
whcn a praetice is cancelled after having been existcnt. 

We cannot say that something which was never praetised to begin 
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wich, became abrogated by an injunetion commanding its perfor- 
mance. That would just bc considered a new command. Similarly, 
ii should be understood here that raising the hands at the time of 
bowing, while bcing initially allowcd, was later abrogated, just as the 
I lanafis have said. 

(4) The narrations on this issue are of two types. There are those 
which outline the method of the Messenger's & prayer and whether 
hc raised his hands or not. Many differcnces are found in these nar- 
rations. Some state that the Messenger i& raised his hands at every 
takbir, whereas others state that he raised them for the initial takbir 
only and so forth. 

The second rype of narrations are those in which the Messenger & 
issues direct commands about raising the hands in prayer. Unlike the 
lirst category, there is 110 confusion or inconsisteney found in these 
narrations. They all mention that the Messenger &• prohibited the 
raising of the hands in prayer. For instance, hadith 8 above (p. 106) 
Tearly prohibits the raising of the hands while engrossed in prayer. 
According to the principles of hadith [usul al-hadith], the narrations 
which contradict cach other will bc rejected, and those which are 
1 onsisient will be accepted. Hence, since the hadiths of the second 
category are very consistent in their prohibition of raising the hands, 
ihcy will bc prcfcrrcd over the first category, which are inconsistent. 

(5) The narrators of the hadiths who, like 'Abdullah ibn 'Umar 
mention the Messenger is£ raising his hands at the time of bowing, 
have themsclvcs becn reported to have not raised their hands. However, 
the primary narrator of the hadiths which mention the Messenger & 
as having not raised his hands, is 'Abdullah ibn Mas'ud 4». He has 
not been reported to have adopted any method besides what is raeti- 
lioncd in his narrations. This means that Ibn Mas'ud's hadiths hold 
a stronger position in this issue, since, according to the principles of 
hadith [usul al-hadith), the narrations of a narrator whose personal 
praetice contradicts his narrations arc usually not accepted. 
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(6) Hiosc who narrated chai the hands wcrc not raised, werc higher 
ranking jurists \fuqaha '] than those who narrated that it was a constant 
practice. For instance, it is well known that 'Abdullah ibn Mas'ud 
was a greater jurist than 'Abdullah ibn 'Umar & and Ibn Mas'ud's 
students, 'Alqama and Aswad, were greater jurists than Nafi', who 
reported from Ibn 'Umar 4.. Hence, according to the principles of 
hadith \usulal-hadith),Aic narrations of Ibn Mas'ud 4°, 'Alqama, and 
Aswad on this issue are preferred over the narrations of Ibn 'Umar 
and his students, due to their status in jurisprudencc \fiqh\. 

(7) Since Ibn Mas'ud was oldcr than Ibn 'Umar Jfe, he had more 
opportunity to stand in the first row closcr to the Messenger giv- 
ing him a closer view of the Messenger's prayer. Ibn 'Umar due 
to his young agc, would not stand in the front rows. Hence, Ibn 
Mas'ud's 4fe narrations will be regarded as stronger than Ibn 'Umars 
in this issue. 

Besides this, Ibn Mas'ud 4* enjoycd a vcry close relationship with 
the Messenger 'Allama Dhahabi, describing the status of Ibn 
Mas'ud 4i, writes: 

'Abdullah ibn Mas'ud the learned leader [al-imam al-mbbiini). Abu 
'Abd al-Rahman 'Abdullah ibn Ummi 'Abd al-Hudhali; Conipanion and 
personal scrvant of the Messenger among the first to embrace Islam; 
among the veterans of the battle of Badr; among the expert jurists and 
teachers of the Qur'an; among those who strove to convey |the words of 
the Messenger &\ very accuratcly; extremcly scrupulous in [hisj narra- 
tions; and one who would admonish his students upon their negligence 

in recording the exact words (of the Messenger &] [Due to exireme 

cautionj he would narrate very little [himsclf] — His students would 
not give preference to any Conipanion over him..., Surcly he was from 
among the leading Companions, the bearers of sacred knowledgc, and 
the ecemplars \a'imma\ of guidance {Tadhkirat al-huffaz). 

Imam Tahawi relates a vcry interesting incident: 

Mughira ibn Muqsim reports, "I mentioned to Ibrahim al-Nakh'ay the 
hadith of Wa'il ibn Hujr * regarding the Messenger of Allah & raising 
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his hands before and after bowing." Ibrahim said, "If Wa'il has seen the 
Messenger raising his hands once, then Ibn Mas'ud * has seen him 
fifty times not raising them" (SharhMaani H-athar). 

'Urwa ibn Murra stated: 

When I enteted the masjid [mosouc] of Hadhramaut, I hcard 'Alqama 
ibn Wa'il narrate from his father that the Messenger S* would raise his 
hands before and after the bowing poseure. I mentioned this to Ibrahim 
al-Nakh'ay, who responded angrily, "Is Wa'il ibn Hujr the only one to 
havc seen the Messenger Did not Ibn Mas'ud * and his companions 
also see him?" (Mutoatta Imam Muhammad 92). 

(8) One other rcason for not raising the hands at the time of bowing 
is that we find all of the various invocations of prayer accompanied 
by aspecific body motion. For instance, therc is takbir before bowing 
and 60»»°' when returning from it, and likewise, when deseending 
into the prostration there is a takbir. Since there was 110 accompany- 
ing body moiion for the beginning and ending of prayer, raising the 
hands was allocated for the opening takbir, and the turning of the 
hcad for taslim [salams]. Now, if the hands are also to be raised at 
the time of bowing, then the takbir and tasmi' at that time will bc 
accompanied by two aetions (i. c. bowing down and raising the hands) 
and in turn contradict the Standard of having only one motion for 
every invocation. 

CONCLUSION 

The hadiths, which mention that the hands werc raised at the time 
of bowing, do not constitute sufficient evidence to establish that the 
raising of the hands remained a permanem practice of the Messenger 
'■f-. Therefore, raising the hands before and after bowing cannot bc 
called a sunna mustamirra, or "a permanent or continuous practice 
of the Messenger due to the many authentic narrations which 
State that the hands were itever raised after the opening takbir. The 
practice of the rightly guided Caliphs [Khulafd rashidun] and many 
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of the prominent Companions was also 10 not raise them, and hadith 
8 (p. 106) actually prohibits raising them. Ali of thcse points indicate 
that raising the hands when bowing is a sunna matruka, or "an carlier 
practice of Allahs Messenger *$. which he later abandoned;" hence, 
it would be sunna and morc preferable not to raise the hands before 
and after bowing. 

To expound furthcr, the Hanafis do acknowledge that the 
Messenger & raised his hands at the various instances in the salat that 
are outlined in the hadiths; however, thcy recognize this as a temporary 
practice. It was only at the time of the opening takbir that he raised 
them regularly. Not a singlc narration is fotind from those prcscntcd 
by grotip one which establishes that the hands were raised by the 
Messenger ^ona permanent basis before and after bowing. 

One narration of Ibn 'Umar which is sometimes mentioned, 
ends with the words, "Thus, this remaincd the practice of Allahs 
Messenger U- in prayer until he met with Allah This narration 
however is eithcr cxtrcmely wcak or fabricated due to it containing 
'Isma ibn Muhammad in its chain of narrators. This narrator has been 
deseribed as follows: (a) Yahya ibn Ma'in calls him a "flagrant liar 
[kadhdhab] who fabricates hadiths;" (b) 'Uqayli States, "Hc narrates 
nonsense from reliable narrators" (Mizan al-i'tidal 3:68); (c) Ibn Adi 
states, "None of his narrations are frec from defect" (Mizan al-i'tidal 
2:582). 

It also contains another narrator, Abd al-Rahman ibn Quraysh, 
who has also been criticized and called a fabricator (Mizan al-i'tidal 
2:582). 

Hence, all the hadiths which have been brought forth as evidence 
by group one, only mention that the Messenger & raised his hands 
at the time of bowing, just as somc hadiths also explain that he raised 
them at various other instances as well. Nonc of these hadiths, however, 
state that these additional raises were a constant and lifelong practice 
ofthe Messenger ®>. 
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Skting in Prayer: Tawarruk or Iftirash? 

One other issue that has becomc quite popular today is that of deter- 
mining the cxact way one should sit in the aa'da or "sitting posture" 
of prayer. The abundant treasures of hadiths outline rwo dirferent 
methods the Messenger of Allah 8S> used for his sitting posture. Somc 
hadiths indicate that the Messenger sat in the tawarruk position, 
and other hadiths indicate that he sat in the iftirash position. Hence, 
vve could gauge from this that the Messenger of Allah S» at one time 
or another diiring his blessed life sat in both of these positions. 

The tawarruk position is when a person sits with the Icft posterior 
011 the ground; his right foot placed vertically with toes pointing 
lowards the cjibla; and the left foot 011 its side emerging from under 
the right foot. 

Slightly differcnt is the iftirash position, which is to place the left 
loot on its side and to sit on it; and to keep the right foot vertical, while 
testing on the bottom of the toes, turning them toward the (jibla. 

The Various Opinions 

According to the Hanafis, the more superior and prcferred method 
is that a person use the iftirash position in all sittings of the prayer. 
I lowever, though it is not the prcferred method, it would be 
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permissiblc, in light of rigorously authenticated [sahih) liadiths, to 
sit in the tawarruk position as well. 

Anotlier group of scholars States that it is more prefcrablc for a 
person to use the tawarruk position in all the sittings ol ilic prayer. A 
third group states ir is more prefcrablc to nsc the ifiirash position in 
the firsr sitting and tawarruk in the "final" onc. This means that while 
performing a two rak'a salat with onc sitting at the end, a person will 
use the tawarruk position in that sitting, since it is the "final" one. 
The vievv of the fourth group is slightly difYcrent Ironi this, in that a 
person will use the ifiirash position in the "first" sitting of every prayer 
and tawarruk in the second. This means that a person performing a 
two rak'a prayer with only one sitting, will sit in the ifiirash position 
for that sitting. since it is the "first" one; and if the salat is a three 
or four rak'a one, then hc will sit in the ifiirash position for the first 
sitting and tawarruk in the second sitting. 

The difFcrence of opinion on this issue, however, is not a very serious 
one, as it is about determining which of the two valid and permis- 
siblc aciions is more prefcrablc. The following seetion will outlinc 
the rcasons why the Hanafi school has given prcfcrencc to the ifiirash 
position, and it will also seck to clarify prcciscly when and why the 
Messenger & uscd tawarruk. 

Thk Hadiths on InutASH 

The Hanafis state that the Messenger £S>, for the greater part of his 
lifc, sat in the ifiirash position for all sittings of his prayer, and Imam 
Tirmidhi has stated it to bc the praetice of the majority of scholars. 
As for the few times the Messenger s£ did do tawarruk — as some 
narrations state — it was either due to his wcakncss and not being 
ablc to sit in ifiirash in the latter part of his life, or it was merely to 
inform the Companions of its permissibility [bayanan /i 'l-jawaz\ . The 
following hadiths mention the Messenger's <* use of ifiirash while 
sitting in the salat. 
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1. 'A'isha & said, 

The Messenger of Allah & would spread his lcft foot and keep tlie right 
one sv,mt\ing(Snhih Muslim 1:195). 

2. 'Abdullah ibn 'Umar states in his narration: 

It is a sunna of prayer that yon keep your right foot Standing and fold 
the left onc (Sahih al-Hukhar: 1:114). 

The following hadiths will further clarify the posture illustrated in 
the above two narrations. 

3. Ibn 'Umar Sh narrates that 

among the sunrutts of prayer is that you keep the right foot standing with 
the toes pointed towards the qibla. and [that you] sit on the left foot 
(Suitan al-Nasa'i 1:17}). 

4. Wa'il ibn Hujr 4» said, 

I came to Madina to observe the Messenger of Allah's 3» prayer. When hc 
sat for tashahhud, hc spread his lcft foot and kept the right onc standing 
(Sunan MrTirmidm 1:65). 

Imam Tirmidhi reports this to bc a rigorously authenticated [sahih) 
hadith, and then states that this was the praetice of the majority of the 
learned scholars and is the view of Sufyan al-Thawri, Ibn al-Mubarak, 
and the people of Kufa. 

All of these hadiths speak of rhe ifiirash position being generally 
used by the Messenger $b, and do not imply that hc sat in any other 
position. This means it was a common praetice for him to sit in the 
iftirash position. One objection raiscd here by the second group 
(mentioned above) is that these hadiths only refer to the sitting 
posture of the first sitting and not the second. Hcncc, according ro 
them, a person should only sit in ifiirash in the first sitting and use 
tawarruk in the second sitting. This objection however is not a valid 
one, because of Wa'il ibn Hujr's above statement: 

I came to Madina [cspcciallyl 10 observe the Messenger's prayer. 
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Tliis mcans that his main purpose of visiting ihc Messenger of AJIah &• 
was to obscrvc how he prayed. So, for Wa'il ibn Hujr ^ ro spccifically 
mention iftirash as the only sitting postnre uscd by thc Messenger 
and not mention any other sitting method, informs us that this 
Gompanion only observed tbe Messenger &> using iftirash in all thc 
sittings of the prayer. 

5. Abu Humayd al-Sa'idi said, 

[,..] then, when he |thc Messenger S»] sat for tashahhud, he spread his 
Icft foot and raiscd the riglu one 011 its locs, and recited the imhahhud 
(Sharh Maani Uthar 1:260). 

Abu Humayd has related this hadith in a totally general context as 
well, and does not mention whether or not this postnre is restrieted 
to thc first sitting only. 

6. One narration of Abu Wa'il states: 

When he [rhc Messenger &| sat for tashahhud, he spread his Icft foot 
and sat on ii, then began to supplicatc raising his indcx finger (Sharh 
Ma'aui 'l-athar 1:259). 

This hadith deseribes the Messenger i£» to be sitting in iftirash while 
making thc supplication after tashahhud. Therefore, since it is quite 
obvious that the supplication \du'a'\ is usually made in the final sit- 
ting of the prayer, it has also becn concluded from this hadith that 
the Messenger «* uscd iftirash in thc final sitting. 

7. Ibrahim narrates that 

when the Messenger ii would sit diiring his prayer. he would spread his 
left foot, 11 n t i I thc abovc surfacc of the foot had become dark [through 
sitting consiantly in this position] (Sunan Ahi Dawud). 

8. Samura 4° said, 

Thc Messenger Sfc forhade sitting on thc ground with thc knccs drawn 
tip [iq'a'\ and tawarruk (Sunan al-Bayhaqi. al-Mustadrak). 



IKJ 



Tawarruk or Iftirash 



From all of the above hadiths, wc can infer that the Messenger of 
Allah &• mostly sat in the iftirash position, which clcarly indicates that 
it is sunna and therefore the preferred posturc for sitting. 

Some seholars havc stated one other reason for thc preference of 
iftirash over tawarruk. 'Ihey say iftirash is slightly more difficult than 
taivarruk, and thc more difficult a form of worship is the more reward 
it entails. 'A'isha * rclates that the Messenger of Allah & said, 

The reward is in proportion to the hardship (yon undenake] (Sahih al- 
liukhari. Mmlim). 

It was mentioned at the beginning of this chapier that accord- 
ing to some narrations, the Messenger 5* also sat in taivarruk. 'Ihc 
following seetion deals with the hadiths on tawarruk and provides 
insight into thc rcasons why the Messenger & sometimes sat in this 
position, cven though his usual praetice was of iftirash. Thc Hanafi 
seholars havc oftercd many explanations as to why hc sometimes sat 
i n tawarruk. 



The Hadiths on Tawarruk 

i. It is narrated from Yahya ibn Sa'id that 

Qasim ibn Muhammad demonstrated for them the method of sitting [in 
prayer). H« raiscd the riglu foot and spread thc Icft one, then sal wiili his 
left posterior |on thc ground] and did not sit on his foot. Hc then said, 
"Abdullah, son of 'Abdullah ibn 'Umar demonstrated it this way for 
me and informed me that his father, Ibn 'Umar would |also] sit in 
this fashion" (Sharh Maani 'l-athar 257). 

I his hadith is uscd as cvidence by those who claim that thc Messenger 
'i generally sat in thc tawarruk position, and by it they also attempt 

to provc thc superiority of this position. Howcver, wc will discover 

that their claim is weak lor a number of rcasons: 

(a) Ibn 'Umar £ sat in tawarruk (as in the above hadith) only because 
hc was expcriencing some weakncss in his legs and was unable to sit 
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in iftirash. It is reportcd that he would somctimcs sit in ihe tarabbu, 
or cross-lcggcd, posiure as wcll, but would forbid Others from doing 
so. Ihe following narration of Abdullah ibn 'Umar £ cxplains this 
in more detail: 

Abclnlinli, son ol 'Abdullah ibn 'Umar -V, would observe bis father sitting 
cross-lcggcd in prayer. He States, "1 also [once] sat in that posieion while I 
was still young, but my father forbade mc saying, 'It is a sunna of prayer 
that you raise your right foot and spread the left onc' I remarked to him, 
'You sit in that posilion |i.c. cross-lcggcd],' so he replied, 'My legs do not 
support mc'" {Sbarh Maani 'i-atbar 257-258, Sahib al-Bukhari). 

lhis hadith clearly establishes that according to Ibn 'Umar ifc, the 
sunna and prcferrcd way of sitting is in the iftirash position. It was only 
due to weakness in his legs that Ibn 'Umar 4 could not sit that way 
and cvcntually resorted to sitting in tawarruk at\A, at times, in tarabbu' 
[cross-lcggcd]. We cari condude from this that botb the tarabbu' and 
tawarruk positions are secondary and alrcrnative positions that are 
used only when there is clifficulty with sitting in iftirash. 

(b) One other rcason why this hadith is tmable to stand as evidence 
against the narrarions presented by the Hanafis, is becau.se it is a mere 
deseription of somebodys aetion [bndith fi'li\. Ihe Hanafis, on the 
other hand, have narrations containing verbal commands [ahadith 
qawliyya[ for iftirash [see hadith 2 and 3 above]; and a verbal command, 
according to one of the principles of hadith [usul al-hadith}, takes 
prcccdence over a narration which deseribes only an aetion. 

2. Abu Humayd al-Sa'idi 4* said, 

When the Messenger & reached the final sitting [raka], in which the 
prayer was to bc complctcd, he spread his left foot and sat |leaning] on 
one side, in tawarruk {Sunan al-'Virmidhi 1:67). 

This is another hadith used by those who claim that tawarruk should 
bc used in the final sitting. Ihe Hanafis have explained the implica- 
tions of this hadith as follows: 
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(a) lhis was the posture adopted by the Messenger i5> in his final days 
when it became too difficulr for him to sit in iftirash. The Messenger 
£S himscll mentioned in some narrations that he "had become heavy" 
due to advanced age. 

(b) Abu Humayd al-Sa'idi, the narrator of the hadith, has also nar- 
rated 011 another oceasion that the Messenger of Allah Si sat in iftirash 
only [see hadith 5 above]. Hence, both of his narrations could be rec- 
oncilcd by staring that his first narration deseribes the Mcsscnger's l& 
regular posture, while this onc highlights the Mcssenger's 5* praetice 
in his final years. 

(c) Another rcason why the Messenger & occasionally sat in the 
tawarruk posture could have been to display the permissibiliry of 
it [bayanan li 'l-jawaz\, i.e. that it was not unlawful 10 sit that way. 
lhis means that the Messenger fit used the tawarruk posture on a 
few oceasions to teach the Companions that it was a pcrmissiblc and 
alternate way of sitting if the nced arose. 

From the above points, we gather that the tawarruk posture was 
used by the Messenger of Allah mostly in his final years, due to 
weakness in his legs which prevented him from sitting in the iftirash 
position. If any hadith deseribes the Messenger «S as having used 
tawarruk prior to that, then it was simply to indicate the permissibil- 
iry of it and not to indicate irs preference over iftirash or of it being 
bis permanen! praetice. 

Conclusion 

Both typcs of hadiths are to be found in the books of hadith, i.e. those 
of iftirash and those of tawarruk. Ihe Hanafis after studying them 
carcfully have concluded that the Messenger & sat in both of these 
positions at one time or another. They are both permissible and a 
person has the choice of sitting in either of the two positions diiring 
his prayer. However, since the Messenger & used the iftirash position 
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lor mosi ofhis lifc, and ir was his continuous practice (as ihe hadiths 
of Ibn 'Umar 4< confirm), ii would be morc virruous and rewarding 
tp do thc samc and sit in ihe iftirash position. In the event of inabiliry, 
tHc rccoursc would bc ro sit in tawarruk. 

Ihe narrations that mention tawarruk do not dcscribc it as bcing 
a pcrmanent praccice of" the Messenger & but rather only mention 
it as bcing a practice ofhis which he did to display its permissibility 
[bayanan Ii 'l-jawaz]; or that hc resorted to it in thc latter part ofhis 
life due to his weakness and inability to sit in iftirash. In this way, the 
Hanafis bave managed to reconcile between tlie various narrations 
and provided suitablc interpretations for them all. 
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The Sunna Prayer of Fajr 

The MiiSSKNGKH of Ai.i-ah & laid great emphasis on thc sunna prayer 
of Fajr, saying, "It is morc superior than the world and evcrything 
within it" (Sahih Muslim 1:251). Likewise, therc are a number of 
narrations from wliich the importance of this sunna prayer can be 
understood. This means that a person should ensure that it is per- 
formed prior to the ftird prayer, since no sunna prayer is pcrmissible 
unti] after stinrisc, once thc ftird prayer of Fajr is performed. 

So what is one to do i f he arrives late to thc masjid for Fajr, and 
finds thc congrcgational prayer about to begin or already in progress? 
On the one hand, hc remembers the emphasis regarding thc sunna 
prayer of Fajr, yct on thc other, he knows thc hadith of thc Messenger 
i& stating that once the call to commcncc \iqama\ has been made, 
only the fard prayer should be performed. 'Ihe Messenger of Allah 
& said: 

Once thc call to commcncc \iqama\ is made for thc prayer, there is no 
prayer cxccpt thc fard prayer \makluba\ (Sahih Muslim 1:247). 

The worshippcr [musalli] is unsure of what to do in this situation. 
Should he hurry and perform the sunna prayer, then cateh up with 
thc imam for the fard prayer, 01 should he abandon thc sunna prayer 
altogether and join in thc congregation? There is a differcnce of 
opinion among thc seholars on this issuc. 
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The Various Opinions 

One opinion is that it is ncccssary for rhis person to immediately join 
the congregation for the /W prayer, and that it is no longcr permis- 
sible for him ro perform the sunna prayer during the congregational 
jard prayer, just as is the ruling for other prayers. 

Imam Abu Hanifa and Imam Malik arc of the opinion thai the 
person sliould attcmpt to perform his sunna prayer, as long as hc 
thinks hc can complctc it quickly and join in the fard prayer before 
it ends, i.e. even if he catehes only the last sitting. This mcans that 
hc must be conlident of not missing the congregation complctely, 
otherwise hc shonld leave performing the sunna and join the congre- 
gation; because, technically speaking, the congregational fard prayer 
is more important. 

One point to remember, howcver, is that once the congregational 
fard prayer begins, the sunna prayer should not be performed where 
the main congregation is in progress. It should be performed outside 
the main prayer-hall (masjid) area. 

Another view of somc Ilanafi seholars is that a person should only 
attempi to perform the sunna prayer it he feels confident of acquir- 
ing at least one raka behind the imam. "I his mcans that hc must be 
certain of catehing tip with the imam before he stands tip from the 
bowing [ruku'] of the second rak'a of the fard. 

lhis difterence of opinion is only concerning the iwo-rak'ats sunna 
of Fajr, and there is no controversy regarding the sunna in other 
prayers. Ali rhc seholars are unanimous that once the congregation 
for those prayers commences, no other sunna prayer is permissible, 
because although the sunna prayers in them arc important, they are 
not as cmphasized as the sunna of Fajr. Also, if a person happens to 
miss the sunna prayer of Zilhr for instance, he can make it up after 
the/W, since it is not a prohibited timc for it. 
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Importance of the Sunna Praver of Fajr 

1. A'isha A said, 

The Messenger of Allah & was nol as reguku in any supererogatory [nafi] 
prayer as he was in the two rak'als before Fajr (Sahih Muslim 1:251). 

2. A'isha A, said, 

1 <lid nol observe the Messenger of Allah & hasten lowards any supereroga- 
lory [nafi] prayer as fest as hc would 10 perform the two rak'als before 
Fajr (Sahih Muslim 1:251). 

3. A'isha & reports that the Messenger of Allah S* said, 

The iwo [sunna] rak'als of Fajr are more superior chafl the worlcl and 
evcrything wiihin ii (Sahih Muslim 1:251). 

4. A'isha 5. reports that the Messenger of Allah S» said regarding the 
two [sunna] rak'als at the break of dawn: 

They are more beloved 10 me than the eniire world (Sahih Muslim 
1:251). 

5. Abu Hurayra -» narrates that the Messenger of Allah ^ft said, 

Do notahandon sunna rak'als oi Fajr, even ifhorscs tramplcovcryou 
(Sunan Abi Duitnid 1:186, Athar al-sunan 1:224). 

Ali the above hadiths explain the significance of and cmphasis placcd 
011 the sunna prayer of Fajr. .Since the sunna rak'als of other prayers 
arc not as grcatly cmphasizcd as the sunna of Fajr, they are treated 
differcntly. 

The Companions and Followers on This Issuf. 

Ihcrc arc also many other rigorously authcnticated hadiths which 
confirm that the Companions of the Messenger & would attcmpt 
to complete their sunna prayer prior to joining the congregational 
fard prayer of Fajr if it had already commenced. 
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t Imam Tahawi reports from Nafi': 

I wakcned Ibn Umat * for ihe Fajr prayer. whilc the praycr had already 
commenccd. He arosc and perfbrmcd the two rak'als [sunna firsc] (Sharh 
Ma'mi '1-atharv.yn). 

2. Abu Ishaq says, 

Abdullah ibn Abi Musa rclatcd to mc from bis father rcgarding thc time 
Sa'id ibn al-'As callcd tbcm. Hc had callcd Abu Musa, Hudhayfa, and 
'Abdullab ibn Mas'ud £ bcforc thc Fajr prayer. Whcn ihey dcpartcd Ironi 
bini, the congregation had already begun, so Abdullab ibn Mas'ud <fc 
positioncd himsclf bc-hind a pillar in ihe masjidand perfbrmcd two rok'ats 
sunna first, then joincd the congregation (Sharh Ma'mi Uihar v.j 74 ). 

3. Abu 'Uthman al-Ansari reports: 

'Abdullab ibn 'Abbas 4, arrivcd whilc thc imam was leading thc Fajr prayer. 
Stoce Ibn 'Abbas 4 had not yct performed thc two rok'ats [sunna), hc 
perfbrmcd them behind thc imam [i.c. separatelyl, then joincd in thc 
congregation (Sharh Ma'ani 1-athar r.yj$. 

4. Imam Tahawi has transmitted a report about Abu 'l-Darda' <*■: 

Hc would enter the masjid \vh\k everybody would bc in rows perform- 
ing thc Fajr prayer. Hc would first perform bis two rok'ats in a corner of 
the masjid, then join everyone in thc \fard\ prayer {Sharh Ma'ani %aihar 
i:375)- 

5. Abu 'Uthman al-Nahdi says, 

V/e would arrive at [times to the masjid where] 'Umar ibn al-Khattab 4, 
[was the imam), not having performed the two rak'au [sunna] of Fajr. 'Umar 
* would havc already started thc prayer, so we would first perform our 
two rok'ats at thc rear of thc masjid, then join in the congregation (Sharh 
Ma'ani 'l-athar 1:376). 

6. 'Abdullab ibn Abi Musa « narrates: 

'Abdullah ibn Mas'ud 4- arrivcd while the imam was leading the Fajr 
prayer. Hc performed the iwo rak'als [sunna] behind a pillar, as hc had 
not yct performed them (Musannaf'Abd al-Razzaq 1:444). 
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7. Haritha ibn Mudrib narrates: 

'Abdullab ibn Mas'ud and Abu Musa i, lcft Sa'id ibn al-'As [after visiting 
him]. 'Ihe congregation [for Fajr] had jusi begun, so 'Abdullah ibn Mas'ud 
4? performed two rak'als [sunna), then joincd in thc prayer with everyone 
elsc. As for Abu Musa, hc joined in the row [immcdiatcly] (Musannaf 
Ibn Abi Shayba 1:2.51). 

8. Abu 'l-Darda' ■& would say rcgarding thc sunna of Fajr, 

Yes, by Allah! lf I ever enter (thc masjid) and find everyone in prayer, I 
procecd to a pillar of the masjid and perform two rak'als quickly; then I 
join thc congregation and perform my Fajr with them (Musannaf'Abd 
al-Razzai/ 1:443). 

9. Abu 'l-Darda according to another report, States: 

I Isometimcs] approach the pcoplc whilc they are standing in rows per- 
forming Fajr. I perform two rak'als [sunna] then I join them (Musannaf 
/bn Abi Shayba 2:251). 

10. It is reported regarding Ibn 'Umar 4»: 

Hc would sometimes join in thc congregation [immcdiatcly] andatother 
times hc would first perform bis two rak'als at onc side of thc masjid 
(Musannaf Ibn Abi Shayba 2:251). 

[i. Sha'bi narrates regarding Masruq: 

Hc entercd thc masjid to find thc pcoplc engaged in thc Fajr prayer. Since 
hc had not yct performed the two rak'als \sunna), he performed them 
at onc side, then joined the congregation in prayer (Musannaf Ibn Abi 
Shayba 2:251, Musannaf'Abd al-Razzaq 2:444). 

12. It is reported that Hasan al-Basri had instructcd: 

When you enter the masjid and find thc imam in prayer and you havc 
not yct performed thc two rak'alsof Fajr, perform them [first|; ihcn join 
thc imam [in thc fard prayer] (Musannaf 'Abd al-Razzaq 2:445, Sharh 
Ma'ani 'l-athar 1:376). 

Tlicsc are just some of the many hadiths which highlighr thc praetiec 
of the Companions and Followers. A great jurist \faqih) like Abdullab 
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ibn Mas'ud as well as many othcr prominent Companions, such as 
Abu 'l-Darda' and Ibn 'Umar A, would first perform the wo-rakats 
aitma of Fajr and then procccd to join the main congregation. Hasan 
al-Basri, a prominent Followcr [tabu] who requires no introduetion, 
orders in elear words that the sunna prayer be performed before join- 
ing the congregation. 

Other Reasons for the Hanafi Opinion 

(i) The emphasis regarding the sunna of Fajr is far greater than that 
of any other sunna prayer. It has been ordered that the sunna of Fajr 
be performed even if therc is a danger of horses trampling over the 
person. Duc to this emphasis, there should remain no douht as to 
why the Hanafis «celuded the sunna prayer of Fajr from the command 
of the hadith that informs us of only /W prayers being pcrmissible 
once the congregation begins. 

(z) It is sunna to make a lengthy recitation of the Qur'an diiring the 
jWoFFajr. Hcncc, it is possible that one could quickly perform his 
two rak'ats sunna first and then join in with the imam diiring the 
first raka, the second raka, or just before the imam makes the salam. 
This is normaily difficult in othcr prayers where a relatively shorter 
recitation is made and the number of rak'ats recommendcd before 
dicm is four. 

(3) In the abovc hadith, the command regarding the impcrmissibil- 
ity of any non-fard prayer at the time of congregation cannot be 
taken as a general command encompassing all prayers. If it was an 
absolutely general command, then it would also be prohibited for 
someone to perform the sunna prayer in his house once he was aware 
that the congregation had commenced in the masjid. However, many 
seholars havc permitted that the sunna prayer be performed at home, 
even though the congregation may havc already begun in the masjid. 
Consequently, this leaves no room to criticizc the Hanafi school for 
eceluding the sunna of Fajr from the prohibition. Many other seholars 
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havc also not taken the command to be an absolutely general one. 

(4) The word "maktuba'hzs been used in the hadith to deseribe the 
fard prayer. The general meaning of this word includes the missed 
\qada'] prayers also, which indicates that it would bc pcrmissible to 
perform the missed prayers even after the congregation has begun. 
However, some seholars do not allow this. From this, it is understood 
that the hadith (see beginning of chapter) is not taken litcrally, just 
as its command is not taken in a general sense. 

After mentioning these points, it could be concludcd that the 
Hanafi school has reconciled boih types of hadiths by saying that 
the person should only perform the sunna prayer first if hc fccls he 
Can acquire the congrcgational-/f>z/ prayer before it ends. Otherwise, 
he should enter inimcdiatcly into the congregation with the imam. 
In this way, the person benefits by attaining the reward of the sunna 
prayer of Fajr and also the reward of performing the fard salat in 
congregation. 

One Mori-. Point to Remember 

At times, some narraiions are quoted which explicitly excmpt the 
Fajr sunna from the command of the hadith (which mentions the 
impermissibility of prayer once the congregational fard prayer has 
commenced). 1 lowever, those narraiions are usually weak, and havc 
ncither been used as a basis for the Hanafi position nor as evidence 
to prove the Hanafi opinion against othcr opinions. 

I .ikewisc, therc are some narraiions which specifically indicate that 
the sunna rak'ats o( Fajr are included in the prohibition of the hadith. 
The narraiions mention details of a Companion confirming with the 
Messenger i»: "Are the sunna rak'ats of Fajr also invalid if they are 
performed after the congregation has begun?" The Messenger S'» of 
Allah answers him in the affirmative saying, "Yes! They are also invalid." 
These narraiions, being even wcaker than the others, will not stand 
as evidence to strcngthcn the other group's opinion. 
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How Many Rak'ats in Witr? 

Witr i ias BEEN noted co be one of the mosi complex issues of prayer. 
There are approximatcly scvcntcen aspccts conccrning the witr paya 
aronnd whicli there lie diffcrenccs of opinion. However, in this chaptcr 
wc will focus mainly on che following three issues: (r) How many 
rak 'ats is the witr prayer? (2) How many salams in the witr prayer? (3) 
Is performing one rak'a sufficicnt for witr? 

There are numerous hadiths which report the number of rak'ats to 
bc performed in witr. However, due 10 many inconsistencies fonnd 
in them, it becomes very difficult to formulatc an opinion that is in 
tomplete agreement with the literal mcaning of each narration. It is 
therefore necessary to interpret some of these narrations in order to 
harmonizc their mcaning with other similar narrations. 

In this chaptcr, various narrations on the witr prayer will bc ana- 
lyzed in depth in an attcmpt to cstablish those procedures of perform- 
ing witr that are most in conformance with the sunna. 

1. How Many Rak'ats is the Witr Prayer? 

The first diseussion is concerning the number of rak'ats that should 
be performed for witr. 
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The Various Opinions 

According to Imam Shafi'i, «#cOUld bc performed ih units of one, 
rhree, fivc, seven, nine, or cvcn eleven rak'als. He States in his book 
Kitab al-Umm that one rak'a can be performed as witr. However, 
'Allama Qastalani rclates in his commentary of Sahih al-Bukhari, 
Irshad al-sari, that Qacli Abu 1-Tajyib was of the opinion that it 
is undcsirable [makruh] to perform just onc rak'a for ivitr. (Irshad 
al-sari 2:259) 

Qadi Abu 'l-'layyib is regardcd as one of the greatest scholars of 
Snafi \fiqh and was also onc of its main tcachcrs in Iraq diiring his 
time. He studied under Imam Daraqutni, and among his studcnts 
were the likes of Khatib al-Baghdadi and Abu Ishaq al-Shirazi. 

Following this, there is a difference of opinion among the Shafi'is 
as to how the rak'ats of witr should be performed. One opinion is 
that diiring Ramadan, three rak'ats should be performed with one 
set 0$ salams, and in other montlis with rwo sets — one in the second 
rak'a and the other in the third. Another opinion states that one set of 
salams should bc made if the witr is being performed in congregation, 
and two sets if it is being performed individually. 

The opinions of Imam Malik and Ahmad are similar to that of 
Imam Shafi'i with just a few minor differences. The commentator of 
Sifir al-sa'ada rclates an opinion of Imam Ahmad which states that a 
single rak'a ofwitr is undcsirable [makruh]. According to the Imam, 
a person must perform somc rak'ats before performing the witr. A 
similar opinion has been reported from Imam Malik as wcll. Hc rclates 
a hadith in his Muwatta on the authority of Sa'd ibn Abi Waqqas in 
which the Companion is deseribed as performing a single rak'a for 
wilr. Following this narration, Imam Malik states: 

Our praetice is not based on this, since witr [in our opinion) is at least 
threc rak'ats {Muwatta Imam Malik 77). 

The above review of opinions can be concluded as follows. 
According to Imam Shafi'i, witr can bc performed in any numberof 
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odd rak'ats, ranging from onc to eleven. Imam Ahmad's main and 
more popular view is that the witr bc performed as one rak'a and the 
rak'ats performed prior to it be considered as qiyam at-layl or tahajjud 
(night-vigil prayer] (al-Mughni). Imam Malik also does not recom- 
mend performing a single rak'a for witr. I Ic recommends that at least 
three rak'ats be performed. Imam Abu Hanifa's opinion is simply 
that witr should be performed as three continuous rak'ats with two 
sittings — onc in the second rak'a and the other in the third — with 
salams to bc performed in the final sitting only. 

The Hadiths on This Issue 

Before looking at the apparently conflicting hadiths, wc will first 
look at those hadiths which clcarly state that witr consists of three 
rak'ats. 

1. It is reported Irom Abu Salama that 

he asked 'A'isha 4, regarding the prayer of the Messenger of Allah ii 
diiring Ramadan. She explained, '"Ihe Messenger of Allah & would 1101 
perform more ihan eleven rak'ats, ncither in Ramadan nor oui of it. He 
would perform four rak'ats, and do 1101 ask of their beauty and length; 
followcd by another four, and do not ask of their beauty and length; after 
which hc would perform ihree [witr]." 'A'isha Z.- continued, "I asked, 'C) 
Messenger of Allah! Do you slecp before yon perform witr. ' He replied, 
"O 'A'isha! My cyes slecp, bui my heart does not'" (.Sahih al-Bukhari 1:154, 
Sahih Muslim 1:254, Sunan al-Nasa'i 1:248, Sunan Abi Dawud 196). 

In this narration, Umm al-mu'minin [Mother of the Bclicvcrs] 'A'isha 
& mentions that the witr prayer performed by Allah's Messenger S* 
consisted of thrcc rak'ats. 

z. Sa'd ibn Hisham * relates that 

'A'isha informed him that the Messenger of Allah i& did not make 
salams in ihe second rak'a ol witr (Sunan al-Nasa'i 1:248, Muwatta Imam 
Muhammad 151). 
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3. Thls narration has also been mcntioncd by Imam Hakim with a 



'l he Messenger of Allah * would nol make salami in the lirsi iwo rak'ats 
of witr (al-Mustadrak 1:304). 

Imam Hakim then states, "["Tliis narration is] authentie according 
to the conditions of Imam Bukhari and Muslim." Mama Dhahabi 
agreed with him. 

4. The following is another variation of the above narration related 
by Imam Hakim: 

lhc Messenger ol Allah S* would |>erform threc rak'ats of witr niaking 
salami only at the end [in the final rakit]. 'Ihis was the praetice of the 
1-eader ol the Faithful 'Umar ibn al-Khattab 4* and it is froni him that 
the pcoplc of Madina acquired dus praetice (al-Mustadrak 1:304). 

5. Sa'd ibn Hisham -y narrates: 



bis home and perform iwo rak'ats, followed by another two more lengthier 
than the first. Thereaftcr, he would perform the wilr prayer without any 
interval in bctwecn [i.e. without sa/ams in the second mi'a]. Hc would 
then perform two rak'ats sitting down with the bowing and prosttation 
also sitting down (Musnad Ahmad 6:156 U). 

6. 'Abdullah ibn Qays narrates: 

I asked A'isha i,, "How many rak'ats of wilr did ihe Messenger of Allah 
& perform?" She replicd, "Four with three, six with three, or eight with 
threc. I ic would not pcfform more than thiricen rak'ats for wilr or less 
than seven" (Sunan Abi Dawud 1:200). 

In this hadith, the whole tahajjud prayer has been deseribed as witr, 
whereas in reality only three rak'ats were witr, and the remaining 
four, six, or eight rak'ats were tahajjud. "Ihis is the reason why Umm 
al-mu'minin 'A'isha A- distinguished between the three rak'ats of witr 
and the various other rak'ats in the above narrations. 

7. 'Abd al-Aziz ibn Jurayj narrates: 
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I asked 'A'isha regarding the chapters the Messenger of Allah 2& would 
recite in witr. She replicd, "Hc would recite 'Sabbih isma rabbik al-a'la' 
[Surat al-A'la] in the first rak'a, 'Cjulya'ayyuha 'l-kajirun'\%um al-Kalirun] 
in the second, and 'Qul huwallahu ahad' [Surat al-Ikhlas] along with the 
'Mu'awwadhatayn [Surat al-Falaq and al-Nas) in the third" (Sunan Abi 
Dawud 1:208, Sunan al-Ttrmidhi 1:106, Sunan Ibn Maja 1:82). 

Imam Tirmidhi has declared this hadith to be sound [hasan]. 

8. Imam Hakim has related a very similar narration from 'A'isha Jk 
ihrough Amra bint 'Abd al-Rahman and has stated it as being in 
accordance with the strict conditions of both Imam Bukhari and 
Muslim. 'Allama Dhahabi has also verified this by stating that the 
hadith has been transmittcd through a reliable chain of narrators 
(al-Mustadrak 1:305). 

9. Muhammad ibn 'Ali reports from his father, who narrates 011 the 
authority of his father, 'Abdullah ibn 'Abbas that 

the Messenger of Allah & rose at night, clcancd his tecth with a simak 
[tooihstick], and performed two rak'ats of prayer, then wentback toslccp. 
Hc again rose, used the siwak and made wudu, and thereaftcr performed 
another two rak'ats of prayer, |on and on] until hc had complctcd six 
rak'ats [in this marmer]. He then performed threc rak'ats witr followed 
by two rak'ats \najl\ (Sahih Muslim 1:261, Sunan al-Nasa'i 1:249). 

10. 'Abdullah ibn Abbas * has also reported the following narration 
regarding the Mcssenger's >** witr prayer: 

During the nighi before dawn, the Messenger of Allah *S would perform 
eight rak'ats \tahajjud\ and three rak'ats witr, followed by two rak'ats [nafl\ 
(Sunan al-Nasa'i 1:249). 

11. 'Abdullah ibn 'Abbas Jfc narrates: 

The Messenger of Allah & would perform three rak'ats witr. Hc would 
recite "Sabbih isma rabbik al-a'la" [Surat al-A'la) in the first rak'a, "Qul 
ya'ayyuha l-kafirun" [Surat al-Kafirun] in the second, and "Qul huwal- 
lahu ahad" [Surat al-Ikhlas] in the third (Sunan al-Tirmidhi 1:106, Sunan 
al-Nasa'i 1:249, Sunan Ibn Maja 82). 
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Numerous othcr Companions in their narrations havc also mentioned 
the Messenger's S* rccitation of these thrce surats (chapters] diiring 
Witr in the above mentioned order: 

(1) 'Abd al-Rahman ibn Abza £ (Miisamiaf Ibn Abi Shayba 2:298). 

(2) Ubay ibn Ka'b * (Musannaf Ibn Abi Shayba 2:300). 

(3) 'Ali ibn Abi Talib * (Sunan al-Tmnidhi 1:106). 

(4) Abdullah ibn Abi Awfo « (Majmd al-zawa'id 1:2^ U). 

(5) Abdullah ibn Mas'ud 4o (Majma' al-zawa'id 1:241 U). 

(6) Nu'man ibn Bashir (Majma' al-zawa'id 1:241 U). 

(7) Abu Hurayra * (Majma al-zawa'id 1:241 U). 

(8) Abdullah ibn 'Umar * (Majma al-zawa'id 1:24. U). 

(9) 'lmran ibn Husayn (Musannaf Ibn Abi Shayba 2:298) 

(10) Abu Khaytliama through his father Mu'awiya ibn Khadij * 
(Majma al-zawa'id '1:241 U). 

Hie narrations of these Companions further support the opinion that 
w/'Wconsists of three rak'ats. 

12. Thabit al-Bunani reports that Anas ibn Malik 4f. addresscd him 
saying: 

O Thabh! Takc this from mc, for yoii will not hcar it from anyonc more 
trustworthy chan mysclf, since I hcard it from the Messenger of Allah 
4», who acquircd ii from Jibril, and Jibril acquircd it from Allah gi. 
The Messenger of Allah S* performed the 'Isha prayer while I was in his 
company, followed by six rak'ats [nafi, during which hc made salam at 
every second raka. Thereaftcr, he performed three rak'ats witrmth salams 
at the very end (Kanz al-'ummat 4:196 U). 

The great historian and hadith master Ibn Asakir has narrated this 
hadith through a reliable chain. 
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From the above narrations, a number of points are < 
is established that witr is three rak'ats; and (2) that the 1 
are to be performed together and concluded with salams at the end 
of the third rak'a. 

The Companions and Foli.owers on This Issue 

1. Miswar ibn Makhrama reports: 

We finished bnrying Abu Bakr when 'Umar remembered that he 
had not yct performed witr. He stood up and we formed rows behind 
him. He lead ns in three rak'ats and made salams only at the end [in the 
third mk'a) (Musannaf Ibn Abi Shayba 2:293 U, Musannaf 'Abd al-Razzai/ 
3:20 U). 

1. Ibrahim al-Nakh'ay reports that 'Umar ibn al-Khattab said, 

I would not ncglcct the three rak'ats of witr, even if I were to rcccive red 
camels in exchange (Muwatta Imam Muhammad 150). 

I n those times red camels were considered valuable assets. 

3. Hasan al-Basri was informed that 

Abdullah ibn 'Umar would makc salams in the second rak'a of witr. 
Hasan al-liasri informed that 'Umar* wasagreater jurisi than |hisson), 
and his praetice was to say the takbir and stand up from the second rak'a 
[for the tliircl without making salams] (al-Musladrak 1:304). 

4. Makhul reports: 

'Umar ibn al-Khattab «*- would perform three rak'ats of witr without 



5. 'Abdullah ibn Mas'ud * says, 

The rak'ats oiwitraie three similar 10 the daytimc witr paya (i.e. Maghrib) 
[(Muwatta Imam Muhammad 150, Majma' al-zawa'id 2:242 U)]. 

6. Ibrahim al-Nakh'ay reports that Abdullah ibn Mas'ud * said, 
One rak'a does not suffice for witr. (Muwatta Imam Muhammad 150). 
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7. It is rcported from Anas that 

wilr is three rak'ais (Musannaf Ibn Abi Shayba 2:293). 

8. Abu Mansur rcporis: 

I askcd Ibn 'Abbas regarding thc numbcr of rak'ais in wilr. He rcplied, 
'Three rak'ais" (Sharh Ma'ani l-aihar). 

9. Ata' rcports that 'Abdullah ibn 'Abbas * said: 

Wr is similar 10 the Maghrib praycr (Muwatta Imam Muhammad 150). 

10. Hasan al-Basri reports: 

Ubay ibn Ka'b -S wotild perform tlirec rak'ais for wilr and would make 
salams only at thc cnd of the third raka (Musannaf 'Abd al-Iiazzaq 
2:294). 

11. Abu Ghalib rcports that 

Abu Umama .«« would perform thrce rak'ais for wilr {Musannaf Ibn Abi 
Shayba 2:294). 

12. 'Alqama, the studcnt of 'Abdullah ibn Mas'ud 4-, reports that 
wilr is three rak'ais (Musannaf Ibn Abi Shayba 2:294). 

13. It is rcported that Ibrahim al-Nakh'ay would say: 

There is no wilr consisting of less than three rak'ais (Musannaf Ibn Abi 
Shayba 2:294). 

14. Abu 'l-Zanad reports: 

'Umar ibn 'Abd al-'Aziz dcsignalcd (hc rak'ais of wilr to be three based on 
thc ruling of thc jurists, with salam to be made only at thc cnd (Sharh 
Ma'ani l-alhar). 

15. It is rcported that Hasan al-Basri said: 

The iMuslims have reached a conscnsus concerning w/n- bcing three rak'ais 
with salams only at the end (Musannaf Ibn Abi Shayba 2:294). 

The rcason for quoting thc statements of so many Companions and 
Followers [tabi'in] is that their opinions and practices hold a high 
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status in Islamic law. Whcncver a conflict is found bctwccn thc hadiths 
concerning a ccrtain issue, the scholars turn to the actions and state- 
ments of thc Companions to remedy that conflict. The Companions 
undoubtedly posscsscd great insight into the realiry of these issues, due 
to them bcing blessed with the elose company of thc Messenger Sjl. 
Tlie scholars therefore hoki theiropinion in high regard and normali)' 
adopt those hadiths which conform to their praetice. Likcwise the 
opinions of thc Followers are also regarded since they succeeded the 
Companions and were thc bearers of their knowledgc. 

Thc more prominent Companions like Sayyidina 'Umar, 'Ali, 
'Abdullah ibn Mas'ud, 'Abdullah ibn 'Umar, Anas ibn Malik, 'Abdullah 
ibn 'Abbas, 'A'isha, Ubay ibn Ka'b, and Abu Umama & all stated 
in elear teriris that tuitr consists of three rak'ais. Those who came 
after them, like Ibrahim al-Nakh'ay, 'Alqama, Abu lshaq, Qasim ibn 
Muhammad, and others, held thesameopinion. F.vcn thc rcnowned 
fuqahd ' sab'a, "thc seven great jurists" of the earlier period [see p. 143], 
concludcd that wilrwas three rnk'ats. This was such a widely accepted 
opinion that I lasan al-Basri reported conscnsus \ijma'\ on it. 

2. How Many Salams in the Witr Prayer; 

Hie Hanafi opinion in this matter is that, like every other praycr, only 
one set ofW<J//M should be made in witr. According to this opinion, 
one must not make two sets of salams and cause thc third raka to be 
performed separately. 

The opinion of other scholars is that the musalli [p crson prayingj 
should first perform two rak'atszntl then, after terminating them with 
salams, perform thc third raka separately with another set of salams. 

There are a numbcr of reasons which establish the superiority of 
thc Hanafi position in this issue. 

(1) Nonc of thc narrations mentioned above declare that two sets of 
salams should be made within thc three rak'a prayer. On thc contrary, 
many of them have stated that the three rnk'ats are to be performed 
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continuously without aay brcak in between. It is qulte evident that 
Lf there had been an interval in between the second and third rak'ats, 
thc narrators would havc ccrtainly mcncioncd it. 

(2) Thc narrations of 'A'isha & portray witr to bc likc any othcr set 
of tliree rak'ats, as they do not mention the Messenger i* making 
an cxtra set of salams in the second raka. It should be noted that 
'A'isha & is considered the most knowlcdgcablc person regarding the 
Messenger's S> witr prayer. 'Ihis is due to her elose observance of thc 
Messenger's » witr prayer while at home, where he was habitually 
performing it. Hcnce, without further debate, her cxplanation that 
witr consists of three rak'ats should bc accepted. 

(3) Some narrations, which have been reported from 'Abdullah ibn 
'Umarijk, State that witr was performed asasingleiw^i/. iMany seholars 
claim that Ibn 'Umar never actually saw thc Messenger perform- 
ing thc witr prayer, and that his narrations cannot be prcfcrrcd over 
those ot A'isha and Ibn Abbas bodi ol vvhom were known to have 
seen Allah's Messenger & performing the prayer. 

(4) One narration states: 

The Messenger of Allah i» piohibited the "incomplctc prayer" [bumym, 
lit. an animal which has had its tail cut off] — where a person performs 
a single rak'a as witr. 

Although this narration is said to contain some weakncsses, its prohibi- 
tion of performing witr as onc rak'a holds; due to it being authentically 
transmittcd through a number of rcliablc chains \asnad\. In his Lisan 
al-Mizan, Hafiz Ibn Hajar has related this narration through a strong 
chain tinder the biography of 'Uthman ibn Muhammad, one of its 
narrators. With the cxception of 'Uqayli — known for his extreme 
strietness in the criticism of narrators (even though his criticism 
here is only of a mild nature) — most seholars of hadith have judged 
'Uthman ibn Muhammad to bc rcliablc. Hakim al-Naysaburi has 
related a narration from him in his Mustadrak and callcd it authentie, 

142 



Ihe Rak'ats of Witr 

which Allama Dhahabi has verificd. Hence, the status of the hadith 
can be 110 lower than hasan [sound], and the prohibition mentioned 
in it of performing one rak'a separately will stand as a strong com- 
mand [see Fatb al-Mulhim 2:309]. 

(5) Many of the elect Gimpanions, likc 'Umar ibn al-Khattab, Ali 
ibn Abi Talib, Ibn Mas'ud, Ibn Abbas, Hudhayfa ibn al-Yaman, Anas 
ibn Malik, Ubay ibn Ka'b * all performed witr with only one set 
of salams at thc end of thc salat. Some of their narrations have been 
mentioned above and others can be found in the numerous collcctions 
of hadiths; the chapters (on witr) of which arc cspceially replelc with 
the narrations of A'isha % on witr. Therefore, thc sttmia method of 
performing witr would be to perform them as a continuous set of 
diree rak'ats as praetised by these great Companions. 

(6) In some hadiths, thc Maghrib prayer, which contains only 
one set of salams at the end, has been callcd "the witr prayer of the 
tlay." Therefore, "thc witr prayer of the night" should also bc offercd 
likc the Maghrib salat — with only one set of salams in the last rak'a. 

There is a report which mentions that the Messenger of Allah & 
piohibited that thc witrbe performed likc thc Maghrib prayer. What 
this actually mcans is that onc should not perform the if/O alone, likc 
Maghrib, without performing any dual set of rak'ats [sbufa] before 
it. The report does not mean that one mtist make salams in between 
and separate the last rak'a from the first two. 

(7) Thc "seven great jurists" \fiiqaha sab'a\ all agrecd that the witr was 
to be performed as three rak'ats with salams only at thc end. These 
seven jurists would bc consulied by thc people on various issues, 
and whatcver the majority of them agreed on would bc accepted as 
the legal ruling [fatwa). In his book, Imam Tahawi has related their 
unanimous opinion that witr should be performed as three rak'ats 
with salams made only in the last rak'a. Thc seven jurists were: Sa'id 
ibn al-Musayyib, 'Urwa ibn al-Zubayr, Qasini ibn Muhammad, 
Abu Bakr ibn Abd al-Rahman, Kharija ibn Zayd, 'Ubaydullah ibn 
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Abdillah, and Sulayman ibn Yasar (may Allah bc plcascd with thcm 
all) {(Awjaz al-masalik 1:434)]- 

(8) Hasan al-Basri reported a consensus [ijma'] 011 thc opinion tha( 
witr v/as tliree continuous rak'ats wirhout any intcrvals in bctwccn; 
which mcans that it was a widely accepted view. 

lhcsc points makc it easy to conclude that the witr is indeed iliree 
rak'ats with a single set of salnms to bc performcd in the third, and 
final, ralt'a. Tliis was thc widely hcld opinion among the G>rapanions 
and Followers (may Allah be pleased with thcm). 

SOME CONFUSING NaRRATIONS 

i. Sa'd ibn Hisham asked A'isha A- to describe for him thc w/Yr prayer 
of the Messenger i&. Shc replied: 

Wc would prepare his simak [toothstick| and water for his ablution 
\wudu'\. Allah would havc him wake up diiring thc niglit whenever Hc 
willcd, and the Messenger & would ciesui his teeth with thc siwak and 
complctc his ablution. Hc would then pertorm ninc rak'ats and would sit 
011 the cighth rak'a only, in which hc would rememher Allah, praisc Him, 
and invokc \du'a'\ Him. lhcrcaftcr, hc would stand up without making 
salanis and perform thc ninth rak'a, then hc would sii down, and |again| 
he would remember Allah, praisc Him, and invokc Him. He would then 
makc thc salams [loud cnough) for us to hear. After salams, he would 
perform another two rak'ats sitting down. So, my son, these were eleven 
rak'ats. When the Messenger <» became of age and heavier, hc would 
perform [only] seven rak'ats, and his praetiec in thc [final] two rak'ats 
would be thc same as his carlicr praetiec [of performing thcm seated]. So 
these were [in total] seven rak'ats (.Sahih Muslim 1:256). 

Ihe apparent wording of this narration suggests that the Messengers 
* witr prayer was a total of ninc rak'ats, in which he would sit only 
at the end of thc cighth rak'a and complete the prayer with salams 
in the ninth. The hadith then states that this was his carlicr praetice, 
for later on he reduced the number of rak'ats to seven, sitting briefly 
in thc sixth and ending with salams in thc seventh. 



144 



'Ihe Rak'ats of Witr 



In Sunan al-Nasa'i, Muwatta Imam Malik, and a number of other 
hadith collections, the same narration has becn transmitted through 
the same chain with the following addition, "The Messenger of 
Allah ft would not make salams in the second rak'a of witr." hi the 
version of al-Mtistadrak, it states, "The Messenger of Allah £ft would 
perform three rak'ats witr with salams only at the end." In Musnad 
Ahmad, it states: 

Aftcr thc Messenger of Allah &■ had performcd thc 'Isha prayer, he 
would enter his homc and perform two rak'ats, followcd by another two 
lengthicr than thc lirst. Hc would then perform i«7i"wiihoui any interval 
in bctwccn, after which hc would perform a final two rak'ats seated. 

Thc following points come to light after studying the various trans- 
missions of this narration: 

(a) At most, the Messenger of Allah & would perform a total of 
eleven rak'ats at night. Includcd in this were the witr and the two 
rak'ats that succeeded it. 

(b) Ihree rak'ats out of thc eleven were witr. 

(c) Hc would sit in the second rak'a of witr without making any 

salams. 

(d) Aftcr witr, hc would perform two rak'ats seated. 

(e) He would sit at thc end of evcry second rak'a. 

From these points we learn that the various narrations concern- 
ing witr arc indccd deseribing the same procedure of performing 
witr. The reason why they appear to be conflieting is due to thc dif- 
ferent words used in most of them. 

The version in Sahih Muslim only states thc total number of rak'ats 
performcd, without offering much detail as to how they were per- 
rormed in connection with thc tahajjud prayer. The reason for this 
is that 'A'isha 4» was specifically asked about the witr prayer and not 
about tahajjud. Hence, she did not feel it was necessary to provide 
any details about thc rak 'ats o( tahajjud performed before thc witr. So, 
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providing dctails on the witr, she said, '"Ihe Messenger of Allah S» 
would sil without makingstf&»«on thccighth rak'a."'\his cighih rak'a 
was in reality tht second rak'a of witr, which was being pcrformed after 
thesix mk'ats of tahajjud; then, on the ninch rak'a (the third rak'a of 
witr), he would make salams and tlms completc his witr prayer. 

It was common knowledge at that time that the Messenger 9> 
always pcrformed his tahajjud prayer in scts of two; so 'A'isha & did 
not provide any detail about them and thus mentioned the total num- 
ber o( rak'ats together. Lastly, she ended by saying that the Messenger 
if- would perform yet another two rak'atsscated after performing the 
ninth rak'a, bringing the total number of rak'ats to eleven. 

Tliii is most likcly the sotindest interpretation for this hadith, as 
it encompasses all the variations of Sa'd ibn Hisham's narration, and 
at the same time reconciles the apparenr conflicts bctween them. In 
summary, the Messenger >*& would perform the tahajjud prayer in 
scts of two, as stated in the abovc-mcntioned narration in Mnsnad 
Ahmad (and probably all other narrations on tahajjud); and thereafter 
perform the thrcc continuous rak'ats of witr, with salams made only 
at the cnd. After the final salams, hc would then perform two more 
rak'ats sitting down. 

2. 'A'isha narrates: 

The Mcsscnger's i* prayer at niglu would bc thincen rak'ats, five of vvhicl) 
would be witr; and he would sit only at the cnd. 

The apparcnt wording of this hadith deseribes the witr prayer of the 
Messenger s$ as being a continuous set of five rak'ats. However, just 
as in the previous narration, the apparcnt meaning in this narration 
is not to bc taken as the implied meaning. The reason for this is that 
A'isha * only spccified the total number of rak'ats pcrformed by the 
Messenger of Allah i& at night and included in it the two rak'ats of 
nafi pcrformed sitting down after the thrcc rak'ats of witr. This is 
what she refers to when she says, "Five of which would be witr"{i.e. 
including the two rak'ats of nafi). 
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Whcn she says, "hc would sit only at the cnd," it means he would 
not sit for any lcngthy period of time diiring the prayer to make 
cxtrasupplication [du'a'\ and remembrance [dhikr] except at the very 
end. Hc sat only briefly in every other rak'a to recite the tashahhud. 
Kurthermorc, she did not even mention that he made salams in the 
third rak'a of witr, as it was common knowledge that salams had to 
be made in the third rak'a. What A'isha & was referring to when 
she said, "he would sit only at the end," was the final sitting of the 
Messenger's two rak'ats nafi salat that followcd his witr (i.e. the 
Messenger i& would only sit for an extcnded period of time in the 
final sitting of his last set of two rak'ats nafi salai). 

Some Hanafi seholars have explained this narration in a slightly 
differcnt way. They state that it is known that the Messenger & 
would perform the rak'ats of ra/w/yW standing up or sitting down, 
and the witr prayer hc would always perform standing up, while the 
two rak'ats following the witrhc would mostly perform sitting down. 
Hence, if the hadith is approached with these points in mind, the 
apparcnt meaning of the hadith cannot bc taken. 

What rcally happened, they explain, is that the Messenger i&, 
according to his normal routine, pcrformed the w/rralong with the 
tahajjud prayer standing up and then sat down to perform the two 
nafi rak'ats. A'isha 4« deseribed his prayer by saying, "he would sit 
only at the end —that the Messenger i», after having pcrformed the 
lirst eleven or so rak'ats (tahajjud and witr) standing, sat down and 
pcrformed the last two rak'ats of nafi. She states that he sat down 
to perform the last two rak'ats of nafi after having pcrformed all 
the other prayers standing up. [See Darse Tirmidhi 2:210-220, Fath 
al-Mulhim 2:219] 

This makes the above narration of A'isha * very elear and dispels 
the notion that the Messenger 0> performed a lengthy prayer com- 
priscd of many rak'ats, with only onc sitting at the end and no sitting 
postures in bctween the various rak'ats hc performed. The following 
narration of Ibn Abbas i* further corroborates this cxplanation: 
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The Messenger of Allah 0t performed cight rak'ats and seven rak'ats in 
Madina, i.c. Zuhr and Asr [togeihcr] and Maglirib and 'Isha [together] 
(Sahih Muslim 1:246). 

No seholar has taken this statement to imply that each of the four 
mk'ats of Zuhr and 'Asr, and rhc three of Maghrib and four of 'Isha 
were combined together in such a way that there was 110 interval 
bctwccn them. 

The reason wiiy seholars have disregardcd such an interpretation 
is because it suggests a new mcthod of prayer that is inconsistent 
with the normal mcthod of prayer uscd regularly by the Messenger 
& and bis Companions In the same way, those narrations which 
apparcntly suggest a method fbr w/Trcontrary to the normal praetice 
of prayer being a minimum of two mk'ats, will have to be interpreted 
accordingly and not taken literally. 

3. Is One Rak'a Sufficient for With? 

Abdullah ibn 'Umar A.- narrates: 

Someone asked the Messenger 5* about prayer at night. Tlic Messenger 
5& said, " flie prayer at night should be performed in seis of two. Thcn, 
when one anticipar.es rhc break of dawn, he should perforni one more 
rak'a which will convert what hc has performed into witr for him" (Sahih 
al-liukhari 1:135, Sahih Muslim 1:257). 

In another version of this narration it states, "Witr is a single rak'a 
[performed] towards the end of the night." The version in Sunan Ibn 
Maja states, "The prayer of the night is (performed] in sets of two, 
and the witr is a rak'a [performed] before dawn." 

Some seholars have deduced from these narrations that the witr h 
a single rak'a to be performed on its own separately. This deduetion 
howevcr does not bring out the real mcaning of this hadith as all the 
charaeterisries of prayer have not bcen taken into consideration. The 
following points should be considered: 
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(a) May Allah §& bless rhe grear Shafi'i seholar Hafiz Ibn Hajar al- 
Asqalani, who states in his Fath al-Bari: 

It could be contended that this [hadith] is not absolutely clcar with 
regards to the imcrvals [between rhe second and third rak'ats of witr\. lt 
is possible that the Messenger intended by his statement, "he should 
perform onc more rak'a," that this rak'a should be performed together 
[mudafaian] with the two rak'als before it {Fath al-Bari 2:385 U). 

Hence, the real mcaning of this hadith is that a person should perform 
the tahajjud prayer in sets of two throughout the night, and upon 
Kadung the end of his vigil \qiyam al-btyl), he should add an extra 
rak'a to the final set of two and makc it thrce mk'ats. This way, the 
rak'ats of his tahajjud and witr prayer will add up ro an odd ntunber 
and thereby bc in accordance with the Messenger's &■ statement: 

Ilien, when onc anticipates the break ol dawn, hc should perform one 
more rak'a, which will convert what he has performed into witr for him 
(Sahih al-liukhari 1:135, Sahih Muslim 1:257). 

(b) The Messenger said regarding the sacrcd pilgrimage [haj]: 

The Pilgrimage is Arafa (Sunan al-Tmnidhi. Ibn Maja. al-Darai/uini). 

rilis narration is also not to bc taken literally, as it vvould mean that 
a person's pilgrimage is complctcd by him mercly proceeding to the 
plain of Arafat, standing there for some time, and then returning 
home without even entering into pilgrim sanetity \ihram\. This is 
obviously not a valid interpretation since it has neglected many inte- 
gral aspects of the worship. In actuality, the hadith is only expressing 
the importance of standing \wuqttj'\ in Arafat, as it is onc of the 
integrals ol the pilgrimage; and not that it is the only integral act to 
be performed for haj. 

Similarly, by stating that the witr is one rak'a performed before 
the end of the night, the Messenger » is only defining the distinetive 
faetor between witr and two rak'ats of tahajjud; that adding an exrra 
rak'a to rhc last two mk'ais of tahajjud would render all three mk'ats 
into witr, thus allowing the person to fulfill his requircmcnt of witr. 
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(c) The personal practice of Ibn 'Umar &, although appearing oth- 
erwise from thc abovc hadith, was to pcrform threc rak'ats of witr 
togcthcr; as is indicatcd in thc following narration of Imam Malik: 

Ibn 'Umar & would state that ihc Maghrib praycr is thc witr of thc day 
(Muwatta Imam Malik 77). 

lf thc Maghrib praycr (which cvcryonc agrccs is thrcc continuous 
rak'ats) has been statcd as bcing thc witr of thc day, then it follows 
that the witr praycr itsclf should bc pcrformcd as three continuous 
rak'ats as well. 

[n light of thc abovc, it is very diflicult to cstablish that («//rcould 
be pcrformed as just one rak'a. Hafiz Ibn Hajar rclates in his h'ath 
al-Bari that Ibn akSalah said: 

Wc cannot Infer from the narrations of witr, dcspitc their bcing so many, 
that the Messenger Sf. only perfbrmed a singlc rak'a for witr (Fatb al- 
Bari 2:15). 

Hcncc, any narration which states that thc «'///"praycr was anything 
but thrcc rak'ats cannot bc taken literally. Instcad, it has to be ana- 
Iy/cd and suitably interpreted so as to draw out its truc mcaning 
and harmonizc it witli thc other narrations that mention the witr 3.% 
being three rak'ats. 

A Final Question 

Aftcr rcading thc hadiths of tliis chapter, onc might ask why these 
narrations differ from onc another in deseribing thc witr praycr? Thc 
answer to this is very simple. There are two types of narrators. Firstly, 
there arc those who refer to thc whole combination of night praycr 
[tahajjud] and witr as being witr, and do not mention any distinc- 
tion bcrween thc two. They state only the total niimber of rak'ats the 
Messenger i& pcrformcd at night, since it was common knowledge 
anyway that thc final thrcc rak'ats of thc tahajjttd praycr would bc set 
aside for witr. Hence, ihey include the whole night-vigil [tahajjud] 
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prayer when mentioning the witr praycr. Examplcs of this can bc 
found abovc in the seetion titled "Somc Confusing Narrations." 

As opposcd to this, thc second typc of narrators do not refer to all 
of the rak'ats as being witr, but rather deseribe thc tahajjud m\A witr 
prayers separately in terms of the number of rak'ats pcrformcd for cach. 
Hence, they do not leave any room for speculaiion. Ihe majority of 
thc second typc of narrations state very clcarly that the witr consists 
of three rak'ats. Fxamples ol this can bc found abovc in thc seetion 
titled "Thc Hadiths on This Issue." Imam Tirmidhi, quoting thc words 
of Ishac) ibn Ibrahim Rahway |or Rahuya), concludcs: 

'I he narrations that state that thc Messenger & pcrformed thirteen rak'ats 
witr actually mcan {as Ishaq says) that hc pcrformed thirteen rak'ats 
incliiding the thrcc rak'ats of witr, and |it follows from this| that thc whole 
night praycr was rcfcrrcd to as witr (Sunan al-Ttrmidhi 1:105). 

Imam Abu Muhammad al-Manbaji, a Hanafi jtirist and hadith 
seholar, writes: 

Onc way of reconciling bctwecn the (conflicting] narrations is to say that 
(initially] the Messenger » used to pcrform onc rak'a as witr and, even 
instructcd others in this; but his final position was to perform [thc witr 
as] thrcc rak'ats (al-l.ubab Ji 'l-jam'i bayu al-sunnati wa '/-kitab 1:173). 

CONCLUSION 

In conclusion, thc witr should bc pcrformed as a three rak'a praycr, 
since that is how, according to thc majority of narrations, the 
Messenger of Allah ■<* performed his witr praycr. These thrcc rak'ats 
should bc pcrformed togcthcr withoiu separating the third rak'a 
from the first two. Performing onc rak'a witr has bcen classified as 
being an incompletc praycr by the Messenger £>. F.vidcncc of this is 
thc faet that there is no other example of a prayer consisting of just 
one rak'a in Islamic jurisprudenec. Hcncc, thc witr prayer should be 
performed continuously just like thc Maghrib praycr and not 011 its 
own as a single rak'a. 
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Furthermore, it has been made clear that che practice of the 
Messenger was to perform witr at night after the lahajjud prayer. 
He would perform rhc tahajjud prayer in sets of rwo rak'ats uncil the 
time of Fajr drew elose, at which time he would add an cxtra rak'a 
to the final set, thus converting both the last two rak'ats set and 
the additional rak'a into wilr. Surely, this explanation is what the 
Messenger ij& intended when he said, 

Hien, when one amicipates ilic break ofdawn, he should perform one 
moie rak'a. which will convere what he has performed into witr (or him 
{Sahih al-lSukbari 1:135, Sahih Muslim 1:257). 

And Allah $j knows best. 
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Prayer After 'Asr 

Upon studying the books of hadith, a person will eventually come 
aeross some narrations in which the Messenger of Allah & prohibits 
a person from performing salai after the 'Asr prayer. In soinc narra- 
tions, however, the Messenger *& himself is stated to havc performed 
two rak'ats at that very time. This indicates a conflict betwccn the 
two rypes of narrations. 

In this chapter, wc will diseuss and attempt to resolvc this apparent 
contradietion in order to answer the pertinent question: "What is the 
meaning of the Messenger i* prohibiting any form of prayer after 
Asr if he himself performed them on oceasion?" This chapter will also 
diseuss whether or not it would he permissible for any one other than 
the Messenger & to perform salat ar that time. Ihe following will 
work to clarify the rcligious {shar'i} ruling regarding these rak'ats after 
Asr, and also bring to light whether the above prohibition is indeed 
general or rather bound by particular cireumstances. 

The Various Opinions 

Imam Abu Hanifa is of the opinion that it is not permissible for a 
musalii to perform the lahiyyat al-masjid [two rak'ats upon entering 
the masjid] or any other supererogatory [iiajl\ prayer after he has 
performed the Asr prayer. However, according to the Imam, making 
up missed \qada'\ prayers is permissible. Anothcrgroup's view is that 
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it is impermissiblc to pcrform supererogatory praycr [nawafil] after 
'Asr, bui pcrmissible to make up missed prayers or other nonobliga- 
tory prayers which arc performed for a particular reason, such as thc 
funcral prayer, tahiyyat al-masjid, or tahiyyat al-wudu [two rak'au 
after ablution]. 

Thc above difference of opinion informs us that the timc after 
thc 'Asr praycr is one in which each group agrees that somc form of 
praycr or another is undcsirablc. 'The reason for this is that there arc 
many hadiths which prohibit prayer after Asr; and it is due to these 
prohibifivc hadiths that the Hanaris have disallowcd all forms of 
nonobligatory salai to be performed in this timc. Howcver, there are 
other hadiths that speak of the Messenger ** performing two rak'ats 
after 'Asr. Thcsc hadiths seem to be in conllict with those that pro- 
hibit it; therefore, we will first analy/e these hadiths to gain a deeper 
understanding of this apparent conflict. 

AnAI.Y7.ING THR SliKMlNCJI.Y CoN TRADICTORS HADITHS 

Thc conflieting narrations are of two kinds — those that portray thc 
Messenger performing two rak'ats after 'Asr only once (imply- 
ing that he never did so again); and those which indicate that the 
Messenger 36 performed these two rak'ats on a regular basis. Both 
typcs of narrations arc addressecl in this seetion. 

t. 'A'isha A narrates: 

The Messenger of Allah S» [oncc| missed thc two rak'ats before the 'Asr 
praycr; so after finishing 'Asr, he made them up, then never performed 
them again [ai (hal time] (Mu'jam al-Tabarani, Majma' al-zawa'id 
2:223). 

2. A similar narration ofllmm Salama i, has becn transmitted by 
Imam Alimad in his Mttsnad(Ma'arifal-sunan 2:135, Mtisnad Ahmad 
229:2 U). 

3. Ibu 'Abbas & relaies: 
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The Messenger of Allah S* performed two rak'ats after 'Asr, as some items 
[or charity] had arrived |to he distribmcdj and had occupied him from 
performing thc two rak'ats [nama] after 7.uhr. So he made them up after 
Asr, then he did not do so again (Sunan al-Tmnidhi 1:45). 

From the above thrce narrations, we learn that thc two rak'ats after 
the 'Asr prayer were performed only once by Allah's Messenger 
All three narrations State clearly that thc Messenger £6 was making 
up thc two rak'ats of sunna praycr which he had missed after Zuhr. 
These hadiths also indicate that thc prayer after 'Asr was in no way 
a special praycr that the Messenger of Allah » regularly performed 
at that time. This, howcver, is contradieted by thc following hadiths, 
which mention that the Messenger & performed two rak'ats after 
'Asr quite regularly. 

4. 'A'isha Sk narrates: 

Ihc Messenger 95 would never visit me diiring the day after the 'Asr praycr, 
exccpt that he would pcrform two rak'ats (Sahih al-Bukbari 1:83). 

5. It is rclated from Abu Salama that 

he asked "A'isha • regarding thc two rak'ats the Messenger i» would pcr- 
form alter 'Asr. Shc told him that hc would pcrform them before ['Asr], 
uniil he nappened to once miss them or forgoi 10 pcrform them due 10 
heing occupied with somcthing; so hc performed them after Asr. Hc then 
continued to pcrform them, [because] whenever hc would pcrform any 
[new] prayer [once], he would continue to pcrform it regularly thereafter 
(Sahih Muslim v.177). 

6. 'A'isha 4» narrates that 

thc Messenger » never ncglccted the two rak'ats after Asr while hc was 
in her company (Sahih Muslim 1:277). 

Ihese hadiths deinonstrate that the Messenger of Allah » per- 
lormed the two rak'ats on a regular basis. They state that whenever 
he would perform any new prayer (once), hc would takc it tipon 
himsclf to continue them regularly. In this casc, it was thc two rak'ats 
of Zuhr hc was making up and not a new praycr; but since he was 
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pcrforming thcm out of their usual time, he thcieafter continued to 
perforni them regularly afrcr 'Asr. In cithcr casc, thcsc hadiths scem 
to be in conflicr wirh the formcr scr of hadiths, wliich srarc that he 
pcrformed thc two rak'a prayer afrer 'Asr only once. Hie following 
has been menrioned concerning this apparent conflicr. 

Hafiz ibn Hajar reports that thc sccond set of thrce hadiths (4,5, 
and 6) are of a higher degrce of aurheniicity tlian the first three. This 
means that, according to Ibn Hajar, the hadiths which statc that 
the Messenger Sfc pcrformed thc two rak'ats regularly have a higher 
degrce of authcnticity than thosc which mcntion that he pcrformed 
thcm only once. 

To expound 011 this point, it is iiuite true that the narration of Ibn 
'Abbas (hadith 3) has only becn designated as sound [hasan[ by Imam 
Tirmidhi, whercas all thc hadiths menrioned afrer it are either from 
Sahih al-Bukhari or Muslim and are rigoronsly aurhenticarcd [sahih]. 
Ilins, Ibn 'Abbas's narrarion cannot srand in comparison. Sccondly, 
hadith 1, which is transmittcd from 'A'isha £*> is said ro have in irs 
rransmission thc narraror Qarrar, who has bcen called "a flagranr 
liar" [kadhdhab]. Hencc, it is too weak to srand up againsr thc other 
rigoronsly antbenticatcd [sahih] narrations of A'isha &. 

The hadith ofUmm Salama (110. 2), however, is not defeciive and, 
as such, cannot be overlooked. The narration states that the Messenger 
performed two rak'ats aftcr 'Asr only once, and it negates him 
pcrforming rhem ar any other time. ThiS mcans that we have a single 
rigoronsly authcnticated [sahih] hadith conflieting with three others 
of the same authenticity. Wc have 'A'isha's narrations, transmittcd 
by Imam Bukhari and Muslim, which are affirmative [muthbit] in 
establisbing that thcsc two rak'ats were regularly pcrformed by the 
Messenger S»; and we also have the rigoronsly authcnticated hadith 
of Umm Salama * that states to the contrary. Hencc, we are still left 
with two conflieting rcxts, both of which are authentie: onc a nega- 
tive [maiifi] tcxt (i.e. in support of the prohibition) and thc other an 
affirmative [muthbit] one (i.e. not in support of thc prohibition). 
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Hafiz Ibn Hajar al-'Asqalani attempts to correlatc the two types of 
narrations by pun'mg into effeci a rule from the principles of hadith 
[usul al-hadith]. which states that an affirmative [muthbit] text shall 
take preccdcncc over a negative [manfi] onc (i.e. an affirmative nar- 
ration holds more strength than a negative onc). He concludes that 
since A'isha's narrations are the affirmative ones, they will take 
preccdcncc over Umm Salama's negative narrarion. Hc ftirther 
states that A'isha's affirming that the Messenger i& regularly performed 
two rak'ats after Asr was according to her personal knowledgc of bis 
aetions, and Umm Salama's & negation of it was according ro her 
own observation of rhc Messengcr's & salat. 

Hafiz Ibn Hajar's explanation could have been conclusive, as it 
appears to have resolved the conflict berween the rwo types of nar- 
rations; however, the great jurist and hadith scbolar, 'Allama Taqi 
'Urhmani, stares in his Darse Tirmidhi (1:427) rhar a hadirh in Sahih 
Muslim contradicts the basis of Hafiz Ibn Hajar's explanation — rhar 
both A'isha * and Umm Salama were narrating from their own 
personal observations. The hadith in Sahih Muslim rcvcals that 'A'isha's 
.« knowledgc regarding the Messenger's performance of this prayer 
was in actuality acquircd from Umm Salama 

7. The following hadirh explains rhis in furrher detail: 

Ktuayb narrares ih.it hc was seni by 'Abdullah ibn 'Abbas, 'Abd al-Raliman 
ibn Azhar, and Miswar ibn Maklirama & to A'isha thc wifc of thc 
Messenger of Allah SS. Ihcy instructcd him to convey ilicir salams [grcet- 
ing of peace] to her and cnquire from her about thc [performance of ) two 
rak'ats after 'Asr. They told him to say that they had been informed of her 
pcrforming thc prayer, whercas it had reached thcm that the Messenger 
$1 had prohibited it. Ibn 'Abbas i, said, "Umar •*» and myself would 
deter people from performing iheni." 

Kurayb says, "I visited her and convcycd ihcir message. She told mc 10 
ask Umm Salama. I came 0111 and informed them of what shc had told 
mc; so they sent mc to Umm Salama with the same questions. Umm 
Salama .4 said, 'I heard ihc Messenger of Allah » prohibit ihcm, and 
then I saw him perform them |himself). 'Ihe [firstl time he performed 
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chcm, he had completed 'Asr then cncered thc housc to find somc Ansari 
womcn from thc Banu Haram tribc with me. So, as he bcgan to perform 
ilic praycr, I seni a young giri and instructed lier to siand by his sidc 
and say, 'O Messenger of Allah, Umm Salama says diai she has heard 
yon proiiibit the pcrfbrniancc of ihese iwo rak'ats, and now she sees you 
performing them.' She also told her that if he gesmres with his hand 
Ulen movc back. The giri weni lo bini and hc gestured with his hand so 
she nioved baek. When hc completed the praycr hc said, 'O daughcer 
oflbn Umayya [Umm Salama]. you asked me regarding the two rak'ats 
after 'Asr. A group of pcople from the 'Abd al-Qays tribe had come to 
me... and OCCupied me from performing thc two rak'ats after /.ulir, so 
these were thc |iwo rak'atsY" (Sahih Muslim 1:277). 

'Ihis hadith wiiliout dotibt implies that Umm Salama 4 was thcsource 

iwo rak'ats after 'Asr. 'Iliis is because the Messenger & performed 
Chem while he was in Umm Salama's company, and 'A'isha was awarc 
of that. Thc following narration clarifics this even further: 

8. It is narrated from 'Abd al- Rahman ibu Abi Sufyan that 

Mu'awiya * sent a person to 'A'isha asking her about the two rak'ats 
after 'Asr. She replied that thc Messenger i» had not performed ihcm 
in her company, bin Umm Salama had told her that hc had performed 
them while with her. 'lhcrefore, Mu'awiya sent someone to [enquire 
from] Umm Salama. She said, "Hc |oncc| performed them by mc, and 
as I had never seen him perform them bclbrc. 1 cnquired from him, 'O 
Messenger of Allah, what were the two rak'ats I saw you perform after 
'Asr? You have never performed them before.' He replied, ' lhcy arc the 
two rak'ats I [usuallyj perform after Zuhr, but some camcls, collected as 
charity \sadaqa\, had bcen brought to mc [for distribution], so I forgot 
to perform them undi I had completed 'Asr [i.e. after which time I com- 
pleted them]. Whcn I did remember. I did not think it was appropriate 
to make them tip in the masjid with pcople looking, so I performed them 
while with you'" (Sharh Ma'ani 'l-athar 1:302). 

Ihis hadith, in conjimction with the previotis one, clearly establishes 
that the Messenger of Allah 5* did not initially perform the prayer in 
A'isha's i* company, but in the company of Umm Salama .s.-. 
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Allama 'Uthmani writes that even after cxtcnsive researeh, he conld 
still not find a conclusivc explanation to dispel the apparent conflict 
bctwccn these narrations. Nonetheless, he states that after giving 
some more thought to the issuc, it appcarcd that thc incident of the 
Messenger S> performing the two rak'ats after Asr initially took placc 
in thc company of Umm Salama 4. Ihis is confirmed by A'isha 
in thc two narrations (hadith 7 and 8) mentioned above. 

'Ihereafter, since thc Mcsscngcr's & habit was of continuing any 
praetice hc had begun, hc began to perform two rak'ats after thc Asr 
prayer in A'isha's -~ company 011 a daily basis, but Umm Salama 4 
remained unawarc of this. This is probably why she insisted that 
he never performed them again after that one instance, and A'isha 
claimed that he always performed them in her company. Allama 
'Uthmani concludcs that this appears to be the best possiblc cxpla- 
nation to rcconcilc thc badiths and dispel the contradietion (Darse 
Tirmidhi 1:428). 

Up to this point, thc diseussion has becn regarding the diffcrences 
found in thc hadiths regarding how many times thc Messenger of 
Allah A performed the two rak'ats after Asr. We now come to another 
important qucstion: What is the ruling for the Umma concerning 
these rwo rak'ats after Asr. Thc scholars hold different views in this 
regard. 

One group claims it is sunna to perform the two rak'ats after Asr, 
even though the Messenger S» had forbidden all nonobligatory prayers 
at that time. Thcy cite thc narrations of A'isha 4-, which have been 
mentioned above, as evidence to support their claim. This group 
asserts that since the Messenger S* performed chem, it is pcrmissible 
for others to do so as wcll. Howcvcr, thc Hanafi scholars and many 
others, State that these two rak'ats cannot be considered a general 
sunna on the basis of these hadiths alone. In faet, it is prohibitively 
disliked [makruh tahrimi] to perform any nonobligatory prayer at that 
time. There are numerous other narrations and rcasons that clearly 
prohibit prayer after Asr. 
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An Exclusive Practice of Ai.lah's Messenger m 

The main rcason the Messenger 86 performed rhc two rak'ats after 'Asr, 
as the hadiths starc, was to makc up for the two missed sunna rak'ats 
of Zuhr hadith 7). The reason for this is that it was an exclusive 
practice of the Messenger i& to tnake up any missed sunna prayers. 
This, however, is not the case for the rest of the Umma. 

Hcnce, the Messenger of Allah & performed the two missed rak'als 
of Zuhr sunna after Asr, and thereafter continucd to perform two 
extra rak'ats every day after Asr; which was due to his exclusive habit 
to continue any new prayer cven if he had performed it just once. The 
following narrations cxplicitly provide the same cxplanation. 

9. A'isha 4., after narrating the incident in which the Messenger &> 
performed the two rak'ats after Asr, states: 

Whenever hc would perform a (new] prayer once, hc would continue it 
(thereafter on a regular basis] {Sahih Muslim 1:277). 

Ihis hadith illustrates the exclusivc habit of the Messenger The 
following hadiths will make the matter even more elear. 

10. A'isha * narrates: 

The Messenger A would perform prayer after Asr but would prohibit 
(others from] it; and he would fast continuously \yuwasilu, i.e. without 
eating in between for long periods] but would prohibit (others from) it 
(Sunan Abi Dawud 1:182). 

Ihis hadith clearly indicates that just as the Messenger S* would 
observe continuous fasts himself and prohibit the Companions from 
doing so, he would also prohibit others from performing the two 
rak'ats after 'Asr but would observe them himself. This narration has 
been related by Imam Abu Dawud who docs not make any comments 
after mentioning it; which means that the narration is a strong one. 
It is well-known among hadith seholars that whenever Imam Abu 
Dawud is silent after a hadith (i.e. does not comment on its grade), 
it means that the hadith is strong. 

160 



Prayer After 'Asr 

11. Umm Salama 4, after observing the Messenger of Allah & per- 
forming the two rak'ats, cnquired from him: 

O Messenger of Allah, can we make them up |as well( if they are missed? 
Hc said no (Sharh Maani '1-athar 1:306). 

Allama Haythami states that this hadith has been related by Imam 
Ahmad in his Musnad and Ibn Hibban in his Sahih. He further states 
that the narrators in Imam Ahmad's chain arc mentioned within the 
chains of Sahih al-Bukhari (Majma al-zawa'id 2:223). 

From the above hadith, we learn that Umm Salama & was pro- 
hibited from making up the sunna prayers after Asr if she happened 
to miss them. This indicates that making them up was an exclusive 
practice of Allah's Messenger S*. It is related by Allama Ayni that 
al-Khattabi said: "This prayer [the two rak'ats after Asr) is also from 
among the uniquc praetiecs [khasa'is) of the Messenger Ibn al- 
'Uqayli has stated the same. 

Ali of the above reports lead to the same conclusion that the per- 
formance of the two rak'als after 'Asr was indeed an cxclusive practice 
of the Messenger & and, as such, was not legislated as being sunna. 
This is confirmed by the faet that many narrations actually prohibit 
any form of supererogaiory prayer at that time. 

The Hadiths Prohibiting Prayer After Asr 

1. Abu Sa'id al-Khudri 4= narrates that the Messenger i& said, 

There is 110 Isupererogatory) prayer following Baji until the sun rises, nor 
after 'Asr until the sun sets (Sahih al-Bukhari 1:82-83). 

2. Amr ibn Abasa narrates that the Messenger & said, 

Perform the Fajr prayer; thereafter, abstain from any prayer while the sun 
is rising until it has fully risen. And perform the 'Asr prayer; thereafter 
abstain from any prayer until the sun sets (Sahih Muslim U). 

3. Ibn Abbas 4 narrates that the Messenger & prohibited prayer 
after 'Asr (Sunan al-Nasdi 96). 
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4. It is narratcd about 'Ali ibn Abi Talib 4-» that 

hc performed iwo rak'als after Asr on thc way to Makka. 'Umar 
called for him and cxprcsscd his anger saying, "By Allah, you arc aware 
that thc Messenger & has prohibited us froni performing them." (Sbarb 
Ma'ani 'l-athar 1:303) 

5. Ali narrates that 

thc Messenger S> would perform two rak'ats after evcry prayer cxcept 
after Rijr and 'Asr (Sharh Mti'uni 'l-athar 1:303). 

6. A'isha narrates that 

thc Messenger & would never perform any prayer without following i t 
up with iwo rak'ats, cxccpt Pajr and Asr. in which case he would perform 
two rak'ats hefore them (Sbarb Ma'ani 'l-athar 1:303 U). 

7. Mu'awiya ibn Abi Sufyan -5* delivered a sermon saying: 

0 people! You perform Slicfa a prayer which wc havc never seen the 
Messenger perform, despite having remained in his company, He has 
prohibited thc two rak'ats after Asr [Sbarb Ma'ani 'l-athar 1:304). 

8. Sa'ib ibn Yazid <&> narrates that 

he saw 'Umar .» beating Munkadir for performing prayer after Asr (Sbarb 
Maani 'l-athar 1:304). 

9. Abdullah narrates: 

'Umar disliked the performance of prayer after Asr, and I dislike what 
'Umar dislikes (Sbarb Ma'aui 1-alhar 1:304). 

10. Jabala ibn Suhaym narrates: 

1 heard Ibn 'Umar & rclatc that hc would observe [his father] 'Umar 
-*i beat a person if he found him performing prayer after Asr, until the 
person would terminate his prayer (Sbarb Ma'aui 'l-athar 1:304). 

11. Tawus narrates that 

hc asked 'Abdullah ibn Abbas A regarding the two rak'ats afal Asr. Hc 
forbade him and recited: "Ii is not fitting for a believer, male or femalc, 
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when a matter has becn decided upon by Allah and His Messenger, 10 
havc any option about their decision" (al-Qur'an 33:36). [(Sbarb Ma'aui 
'l-athar 1:304)] 

CONCLUSION 

Thc outeome of this diseussion can be suninied up as follows. 'Ihere 
is some conflict in the narrations which mention the Messenger i?£ 
performing prayer after Asr. Some rigoronsly atithcnticated hadiths 
indicate that he did so only once, and other rigorously atithcnticated 
hadiths reveal that he performed them quite regularly. To remove the 
condict between thc narrations and cxplain the reality of the situa- 
tion, the Hanafis have established that this was a uniquc praetice of 
the Messenger 

[he Messenger H had only performed them initially 10 make np 
for the iwo sunna rak'ats of Zuhr, which he had missed dtie to being 
with some guests. He thereaftet began to regularly perform two 
rak'ats after 'Asr, as it was his unicjuc habit to continuc any form of 
prayer he would initiate. Numerous hadiths have bcen presented to 
substaniiate this explanation. 

Morcover, also highlightcd above are a large number of narrations 
that explicitly prohibit the performance of prayer after Asr. In light 
of this weighty cvidence, Hanafis scholars have concluded that the 
strongest and most correct view regarding supererogatory prayers after 
Asr, is that it is prohibited. As for those hadiths which are brought 
forth to prove the general permissibility of prayer after Asr, they 
cannot bc accepted here as piool of pcrmissibiliry since they only 
illtistratc an aetion cxchisive to Allah's Messenger £*. 
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Prayer During the Friday Sermon 

The Messenger of Allah i& has instructed that wlienevcr a person 
cnrcrs thc masjid, he should pcrform rwo rak'ats of prayer bcfore 
sitting down. This prayer is called tahiyyat al-masjid (grceting of the 
masjid], and it is a sunna prayer. 

However, rhese two rak'ats are nor to be performed at rimcs in 
which praycrs are undcsirable [makruh]. Islamic law has designatcd 
the following times as undesirable: (i) after the Fajr prayer umil sun- 
rise; (2) after the 'Asr prayer until snnset; (3) from thc beginning of 
sunrise until thesun is a spcar's length above the horizon [i.e. whcn a 
distance equal to the sun's diameter appcars between the sun and the 
horizon]; (4) from the time the sun is at its highest point in the sky 
until it movcs on [istiwa']; and (5) from when thc sun turns yellow 
bcfore sunsct until after it has set. 

Hence, it is recommended to perform the tahiyyat al-masjid upon 
entering the masjid at any time other than these disliked times. There is 
however one other exccption to this general rule. Sincc thc Messenger 
of Allah &■ forbade any form of prayer or conversation during thc 
Friday sermon [khutba], it is not allowed that a person perform the 
tahiyyat al-masjid upon entering thc masjid while thc sermon is in 
progress. This is the opinion of the Hanafis and many others. 

Some seholars state that a person entering the masjid at such a 
time should still perform a set of rwo rak'ats prior to sitting down 

.65 



FIQH AL-IMAM 

and listcning to thc imam's sermon. They go as far as dcsignating it 
a desirable aci even at that time. 

The following is a discussion rcgarding chis very issne. h seeks to 
dctermine thc cxacr proccdurc a person should follow whcn hc entcrs 
thc masjid during thc Friday sermon. The cvidcncc uscd by thc Hanafi 
school to establisli thc impermissibility of pcrforming salai while 
the sermon is in progrcss will bc presentcd first; after which we will 
analyze thc fcw sceiningly comradictory narrations that are used to 
prove thc pcrmissibilily of prayer in this time. 

The Qur'an on This Issue 

Allali igs- says, 

"So whcn thc Qur'an is recitcd, listcn to it and remain silent, that you 
may rcccivc mcrcy" (ai-Qur'an 7:204). 

As we disctissed eatlier in chaptcr 3, "Rcciting Behind thc Imam," this 
versc was rcvealcd conceming salai (and, according to some opinions, 
conccrning the sermon too). Now, sincc thc sermon has becn likened 
to prayer and sincc the verses of thc Qur'an are recitcd in it, the com- 
mand of this versc shall apply to the sermon as well; which means 
that a person would have to observe silence during thc sermon and 
listen attentively to what is being said. This also means that the person 
should not occupy himsclf in prayer during the sermon. 

It is relatcd from 'Umar 4» that ihe two sermons on Friday are cqual 
to two rak'ats of prayer. 'Ihis is probably why the rak'ats of Friday 
prayer are only two, whereas the rak'ats of Zulu are four. He States: 

Tlic sermon is equivalcnt to two rak'ats; therefore, wlioever misses thc 
sermon should pcrlbrm four rak'ats [of Zulu] instead (Musannaf Ibn Abi 
Shayba 2:128, Musannaf Abd al-Razzad). 

It should bc remembercd that this was bis personal view, and the 
ruling of the majority of seholars is that a person shoidd still join the 
two rak'ats Friday congregation with the imam even if hc happencd 
to miss the sermon. 
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Sincc the sermon is similar to the prayer, it could bc concludcd 
bom this that one should also remain silent and listen carcfully while 
the sermon is in progress, just as one would while in prayer. The 
wisdom behind disallowing all forms of prayer, remembrance [dhikr], 
supplication [du'a'], and even cnjoining the right and forbidding thc 
wrong \amrbi 'l-ma'ru/ and nahy an al-mutikar] — which is permissiblc 
on all other oceasions — is due to thc faet that if a person engages in 
tabiyyat al-masjidor any other activity while the sermon is in progress, 
he will not bc able to listen attentively to thc imam's sermon. 

The Hadiths on This Issue 

1. Abu Hurayra narrates that thc Messenger of Allah S* said: 

Whoever says, "Remain silent," while the imam is delivering [hc sermon, 
he has nullified |his reward] (Sunan al-Tirmidhi 1:114). 

2. Abu Hurayra 4* narrates from thc Messenger of Allah $: 

Whcn you say, "Remain silent," to your companion on Friday while the 
imam is delivering thc sermon, you have nullified lyour reward] {Sahih 
Muslim 1:281, Sharh Ma'ani l-athar). 

Since merely reminding another person to keep quiet during thc 
Friday sermon has been prohibited by these hadiths, it follows that 
tahiyyat al-masjid, which is a supererogatory [naf/] aetion, must also 
be disallowed while the Friday sermon is being delivered. Thc fol- 
lowing hadith further clarifics this deduetion: 

i. Abdullah ibn 'Umar 4. narrates that 

hc heard the Messenger of Allah S* say, "When one of you eiuers thc 
masjid to find the imam 011 thc pulpit (delivering the sermon), ihcn 110 
prayer or conversation (is permittcdl until the imam finishes" (Majmd 
al-zawa'id 2:184). 

I his hadith in itsclf may have been classified by some as being defec- 
tivc due to the narrator in its chain, Ayyub ibn al-Nahik. Tliere is 
inixed criticism about him. Some seholars of hadith have callcd him 
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trustworthy, while othcrs liave callcd him weak. However, dcspitc ihis, 
thcrc are many other aspects which bolster its acceptability. Ibu Abi 
Shayba has related some other narrations of Ibn 'Umar (the nar- 
rarorof this hadirh) which would indicatc that Ibn 'Umar's personal 
opinion and practicc was in conformancc with his narration. 'Ihis 
adds scrength to his narration, 

One of the principles ol hadith [usulal-hadith] is that any narration 
supported by the constant practicc of the Companions and Followers 
will acquire enotigh strength to be used as evidence. Ihis means that 
the message ol the above hadith, despite the criticism leveled at its 
chain, can be acccptcd. The fact that thcrc are many other rigorously 
authentleated [sahih] hadiths that relay the same message as the above 

hadith makes it fiven more legitimate to use as proof. 

We will sec in the following paragraphs that this opinion was not 
an isolatcd onc but was rather the opinion ol numerous Companions 
and Followers. 

4. It is related from Salman al-Farsi 4«- that the Messenger &• said: 

A person who performs the ritual baili [ghusl] 011 Friday, attains as inuch 
purity as he can, applies oil or somc seent fonnd in the liouse; then 
arts for the masjid 'and does not foree two people apart [to sit berween 
them]; and performs as much prayer as Allah has willed for him, and 
then maintains silence whilc the imam speaks, will havc all his sins from 
the present Friday to the next forgiven {Sahih al-Bukhari 1:122, Sharh 
Ma'ani 'l-athar 1:369). 

5. A similar narration of Abu Hurayra in Sahih Muslim has the 
following variation: 

[. . -1 and performs what has bcen ordaincd for him, then observes silence 
unti] the imam finishes his sermon... (Sahih Muslim 1:28$). 

6. Anothcr narration of Abu Hurayra and Abu Sa'id al-Khtidri y 
contains the following variation: 

[...] and performs what Allah 8f- has ordaincd for him, then observes 
silence when the imam appears. . . (Sunan Abi Dawud 50 U). 
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7. Nubaysha al-Hudhali narrates from the Messenger of Allah Si: 

Whcn a Muslim performs ghusl [ritual bath] on Friday, approaches the 
masjidwhhout inconveniencing anybody; and if hc finds that the imam 
has not yet appeared, he engrosses himsclf in prayer for as long as possible; 
and if he finds the imam present, he sits silcntly and listens attcntivcly 
uncil the imam completes the Friday prayer... (Musnad Ahmad). 

Imam Haythami states regarding the above hadith that "Imam Ahmad 
has narrated this hadith and its narrators are those of Sahih al-Bukhari 
except for A\eshaykh [teacherl of Ahmad, who is trustworthy" (Majma' 
al-zawa'id 2:171). 

Nonc of the above hadiths mcniion that it is virtuous or even 
pcrmissible to perform prayer once the imam has appeared for the 
sermon. The reason why rhis has bcen prohibited was previously 
stated; it is due to the musalli's inability to attcntivcly listen to the 
imams sermon and to the verses of the Qur'an he is reciting. 

The Companions and Followers on This Issue 

1. It is related from Abdullah ibn Abbas and Ibn 'Umar that 

they disliked any prayer or conversation on Friday once the imam had 
appeared [to deliver the sermon] (Musannaflbn Abi Shayba 2:124). 

2. It is narrated from Ibn 'Umar & that 

hc would remain in prayer on Friday, and when the imam would appear 
he would stop praying (Musannaflbn Abi Shayba 2:124). 

3. 'Uqba ibn Amir has bcen reported as saying that 

prayer whilc the imam is on the pulpit [minbar] is a disobedience [ma'siya] 
(Sharh Ma'ani Vathar 1:370). 

4. It is narrated from Ibn Shihab al-Zuhri that 

a person [who enters the masjid on Friday whilc the imam is delivering 
the sermon] should sit duwu and nol engage liimself in any prayer (Sharh 
Ma'ani 'l-ad>arv.)6g). 
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5. It is narrated ftorn Khalid al-Hadhdha' that 

Abu Qilaba arrivcd whilc clic imam was delivering ihc sermon. Hc sal 
down and did not perform any praycr (Sharh Ma'ani 'l-athar 1:369). 

6. Abu Malik aI-Qurazi narratcs that 

thc "siiiing" of thc imam on thc pulpii \minbar\ signals an cnd 10 all 
praycr, and his sermon" [signals an cnd] to all talking {Sharh Ma'ani 
'l-atbar v.yjo). 

7. Ibrahim al-Nakh'ay says, 

'Alqama was asked, "Do you spcak whilc the imam is delivering rhc 
sermon or after hc has arrivcd |to deliver it]?" He said no (Sharh Ma'ani 
l-athar 1:370). 

8. It is related from Mujahid that 

he elisliked 10 pray whilc [hc imam was delivering dic sermon {Sharh 
Ma'ani '1-aihar 1:370). 

Anothcr importam point is that thc angels have also becn reported 
to wrap u p their regisiers as soon as the sermon begins. The follow- 
ing hadiths reveal that as the imam begins his sermon, the angels put 
away their records in order to listen to the sermon. 

9. Thcre is a narration of Abu Hurayra -ia in Sahih al-Bukhari, as well 
as in other collections, regarding thc angels recording the names and 
times ot the worshippers arriving for the sermon on Friday. Towards 
thc cnd of this hadith, thc Messenger of Allah & says, 

Ihcreaftcr, when the imam appears, the angels wrap up their records and 
begin to listen to the admonition [dhikr] {Sahih Muslim 1:283, Sahih al- 
Bukhari 1:127, Sunan al-Naia'i 205). 

10. A narration from Abu Umama Jfo states: 

When thc imam appears, the records [of thc angels] are put away {Majma' 
al-zawaid 2:177). 

n. A narration from Abu Sa'id al-Khudri d» states: 
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When the muezzin calls for praycr [adhan) and the imam sits on thc pulpit, 
thc records [of the angels] are wrappcd up, and ihey enter the masjid lis- 
tening attentivcly to the admonition [dhikr] {Majma' al-zawa'id 2:177). 

12. In his commcntary on Sahih Muslim, Imam Nawawi has stated 
that the same (i.e. that 110 prayer during the sermon) was thc praetiec 
of "Umar, 'Uthman, and Ali & (Sharh Sahih Muslim 1:288). 

13. Allama Shawkani states that thc great hadith master Zayn al-Din 
lraqi has related the same praetice from Muhammad ibu Sirin, Qadi 
Shurayh, Ibrahim al-Nakh'ay, Qatada, and Zuhri. 

14. Ibn Abi Shayba has also reported this opinion from Sa'id ibu 
al-Musayyib, Mujahid, Ata', and 'Urwa ibn al-Zubayr. 

These narrations highlight and further establish thc position of 
the Hanafis on thc issuc of prayer during the friday sermon. Their 
opinion is that it is impermissible to perform salat while the sermon 
is i n progress. 

Analyzing the Seemingi.y Contradictory Hadiths 
i. Jabir 4= narratcs: 

Sulayk al-Ghatafani arrivcd on friday and sat down while thc Messenger 
S was delivering thc sermon. The Messenger i» ordered him to stand and 
perform iwo rak'ats to make [hem short (Sahih Muslim 1:287). 

This hadith is uscd by those who claim that it is permissible 10 perform 
two rak'ats during the sermon. This howevcr is very difficult to accept 
due to the following reasons: 

(a) This hadith cannot stand as cvidence for prayer being permissible 
at the time of the sermon, because it speaks of a lone and isolated 
incident. It was only once that thc Messenger if> ordered somebody 
to risc and perform two rak'ats during the sermon. In faet, there are 
a number of narrations which state that the Messenger & ordered 
people to sit down during the sermon. 
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Therc is one hadith about a dcscrt Arab [a'rabi] who had comc to 
Allah's Messenger & to coniplain about drought, then had appeared 
a week later co complain about heavy floods. This person arrived 
diiring the Friday serinon, but the Messenger S» did not command 
him to perform rwo rakats. Anas.fe narrates: 

A person entered |ihe masjid] on a Friday from the door oppositc the 
pulpil upon which the Messenger &■ was delivering the serinon. He faced 
the Messenger & and said, "O Messenger of Allah, properties have becn 
destroyed and the pathways blocked. Pray to Allah that he send us rain." 
'Ihc narrator says that the Messenger i* raised his hands and prayed, "O 
Allah, gram us rain." It hegan to rain. and, by Allah, WC did nol sec the 
snn for a week. Ihcrcaftcr, the person arrived through the sanie door the 
following Friday while the Messenger & was delivering the sermon. He 
faced the Messenger & and said, "O Messenger of Allah, property have 
been destroyed and the pathways blocked. Pray to Allah to stop the rain" 
{Sahih al-Ilukhari 1:137). 

Anothcr narration tells us that the Messenger & once observed a 
person diiring the sermon who was hurrying over people's shoulders. 
The Messenger & told him: 

Sit, for yon have inconvenienced [the pcoplc] (Sunan al-Nasdi 207, Abi 
Dawad). 

It is quite elear that the Messenger S* did not order him to perform 
any prayer, but told him to sit down quickly. In anothcr narration 
of Jabir it states: 

[On one oceasion] the Messenger &. posiiioned himself 011 the pnlpic 
and said, "lic seated." Ibn Mas'ud 4» [who had jusi entered] sat down 
instandy by the door of the masjid. When the Messenger & saw him he 
said, "Come forth, O Abdullah ibn Mas'ud" {Sunan Abi Oawud 156). 

Again, the Messenger & did not order him to perform prayer, buc 
instead told him to come forth and sit. A hadith in Sahih Muslim 
states: 

'Umar was once delivering the sermon when 'Uthman arrived. 'Umar 
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4i.admonishcd him for not having performing ihc riiual bath \ghusl\, but 
did not order him to perform any prayer {Sahih Muslim 1:280). 

Nonc of these incidents indicate a command for prayer while the 
sermon is in progress. In faet, they instruct that one should sit down 
while the imam is delivering the sermon, which proves that the one 
oceasion on which the Messenger i& ordered Sulayk al-Ghatafani 4* 
to stand and pray was due to anothcr rcason. The hadith of Sulayk 
6 therefore cannot be uscd to prove the desirabiliry of prayer diiring 
the Friday sermon. The full account of Sulayk al-Ghatafani 's incident 
is as follows: 

Once, wliilc 1 lu- Messenger was suling on ihe pulpil wailing 10 begin 
the sermon, a Companion named Sulayk ibn Hudba al-Ghatafani 4° who 
had on very torn and worn cloihing entered ihe masjid, 'Ihe Messenger Sft, 
afier seeing his povcrty-strickcn state, ordered him to stand and pray. He 
did ihis so the oeber Companions could also observe his condition. The 
Messenger 2* remained sileni until he had linishcd his prayer; ihen, after 
seeing that the other Companions had taken a look at him, he cncouraged 
them to contribute to him, which they did with open hearts. 

Onecan clcarly sec that this was a very spccial circiimstancc, in which 
the Messenger S* ordered Sulayk -fc to stand up and pray so that his 
condition would become known to the Gompanions. Consequently, 
this command cannot be classified as gencrally applicable as it was 
issued only once to this particular Companion. 

(b) The abovc explanation should be sufficicnt to understand the 
true naturc of the incident. Another otplanation mentioned by some 
seholars is that the Messenger ^ gavc the order to pray before com- 
mencing the sermon and then waited silently until the Companion 
had completed his prayer. The Messenger i 1 * did not recite or say 
anything while Sulayk 4^ prayed, as is understood from a hadith in 
Sahih Muslim: 

Sulayk al-Ghatafani 4» entered the masjid on Friday while the Messenger 
S- was sitting on ihc pulpit [and had not yet stood for the sermon]" 
(Sahih Muslim 1:287). 
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It is a provcn fact tliat the Messenger of Allah S* would deliver his 
sermons standing. Hencc, for him to be sitting down (as the narration 
States) mcans that hc had not yet bcgun the sermon; so Sulayk's prayer 
was not performed diiring the Messenger's & sermon bm before it. 
'I his point is further substantiated by Imam Nasa'i's inclusion of this 
narration under a chaptcr cntitlcd, "Chaptcr on Prayer Before the 
Sermon." This clearly indicates that according to Imam Nasa'i. this 
incident took place before the sermon had begun. 

(c) There are some narrations. howcvcr, which indicate that the 
Messenger &> had already begun the sermon when Sulayk 4* entered. 
The meaning of these narrations is that lie was just about to begin 
the sermon when Sulayk 4* walked i n. 

(d) Therc are also other narrations which mention that Allah's 
Messenger & interruptcd his sermon and remained silent uncil Sulayk 
finished his prayer. The narration in Musannaf /bn Abi Shayba conains 
the following words: 

The Messenger when ordering the Companion 10 perform two rak'ats, 
discontinued his sermon iintil he had finished dic two mk'uis (Musannaf 
Ibn Abi Shayba 2:110), 

and the narration of Daraqutni contains the following words: 

Anas ■«« narrates that a person from the Qays trihe entered while the 
Messenger » was delivering the sermon. 'Ihe Messenger i» told him to 
stand tip and perform two rak'ats and discontinued the sermon undi the 
person complcted his prayer (Sunan al-Daraqutni 2:15 U). 

This means that the Companion had complcted his salat and was 
no longer engaged in it while the Messenger » was delivering his 
sermon. 

(e) Yet another cxplanation for this incident is that, since the 
Messenger S* had interruptcd his sermon and begun to converse 
with him, the prohibition of talking or praying was lifted and Sulayk 
had to 110 longer adhere to the command "remain silent and listen." 
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Thcrefore, for him to perform two rak'ats while the Messenger & 
remained silent (and waited for him) was permissiblc. Ibn al-Arabi 
has offered this explanation and considered it most accurate. 

(0 It has been already mentioned that the Messenger & ordercd 
Sulayk 4» to rise and perform the prayer so as to expose his poveriy- 
strieken state in front of the Companions. In this regard, a narration 
in Sunan al-Tirmidhi and at-Nasa'i from Abu Sa'id 4* states: 

A person entered the masjid in a shabby state (Sunan al- Tirmidhi 1:93 U, 
al-Nasa'i 1:208 U). 

(g) Another point that should not be overlooked here is that for the 
two rak'ats to be considered tahiyyat al-masjid, they must be offered 
immediately upon entering the masjid and prior to sitting down. 
Howcver, we find in some versions of this narration that Sulayk * had 
sat down upon his arrival, after which the Messenger had instructed 
him to stand and pray. The narration in Sahih Muslim states: "Stand 
up and pray," (Sahih Muslim 1:287) and another narration states: 

Sulayk sat down without praying, and the Messenger 6* asked him if he 
had performed two rak'ats'He replied that he had not, so the Messenger & 
ordercd him 10 stand up and perform two rak'ats (Sahih Muslim 1:287). 

This proves that he was ordercd to stand up and pray in order to reveal 
his condition to the other Companions. 

When the above points are taken into consideration, it makes it 
qtiitc difficult to claim that tahiyyat al-masjid was pcrmitted at the 
time of the sermon. The incident of Sulayk 4» was a unique and iso- 
lated one, and not one instrueting the whole Urnma to pray at that 
time, especially when there are other narrations that clearly prohibit 
its performance. 

2. Another sccmingly contradietory narration is as follows: 

Jabir 4, narrates that once while the Messenger of Allah S* was delivering 
the sermon he said, "When you [enter the >nasjid\ and find the imam 
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dclivering rhc sermon..." or [hc said] [...] and find that thc imam 
has arrivcd |for thc scrmon], you should pcrform iwo rak'als" (Sahih 
al-llukhari 1:156). 

This is another narration chat is uscd to establish tlie desirability of 
lahiyyal al-masjid ai the tinie of the sermon. Tlie same words are nar- 
ratcd by Imam Muslim in bis Sahih as part of thc narration of Sulayk 
al-Ghatafani (Sahih Muslim 1:287). 

It can be said that this narration is in contradiction with the com- 
mand of thc Holy Qur'an and many othcr rigorously anthenticatcd 
hadiths that havc alrcady bccn mcntioncd abovc. Many cxplanations 
have been offered in order 10 remove the conflict between this hadith 
and thc hadiths of proliibition. One cxplanation is that the phrase, 
"dclivering his sermon," in the narration, actually means, "about to 
begin thc sermon" (i.e. the imam was sitting waiting to begin the 
sermon). Ibis is one way of reconciling the narrations so that no 
contradiction remains. 

Othcrwisc, the second way to deal with this issue is to leave it as 
an independen! rigorously authenticated narration in conflict with 
the other rigorously authenticated narrations of proliibition; and 
determine, in thc light of the principles of hadith [usul al-hadith], 
which of the narrations are more superior and stronger. The result of 
such an analysis would be that the hadiths of proliibition presented 
by thc Hanafis are stronger for a number of rcasons: 

(a) The narrations uscd by the Hanafis are of a prohibitive nature (i 
they prohibit the prayer at a particular timc), whercas this narratior 
(hadith 2) is of a permissive nature. One of the principles of hadith 
[usul al-hadith] is that when there is a conflict between hadiths, a 
hadith prohibiting something is considered superior to one that 
permits it. Therefore, since the hadiths presented by the Hanafis are 
of a prohibitive nature, they are considered superior to those hadiths 
which arc of a permissive nature (i.e. hadith 2). 

(b) The narrations of proliibition presented by the Hanafis are more 
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in harmony with the implications of the abovc mcntioncd Qur'anic 
verses, w bich prohibit anything that would distraet a person from 
listening to the sermon. 

(c) The narrations presented by thc Hanafis are substantiated by the 
praetice of many of thc Companions and Followcrs (may Allah be 
pleased with them all), as bas been previously detailed; whereas this 
narration, if taken as an independent narration, is only supported by 
the lone narration of Sulayk 

(e) There is greater caution in aeting upon thc hadiths prohibiting 
lahiyyal al-masjid 'at thc time of the sermon tban upon those permit- 
ting it, since tahiyyat al-masjidis not considered an obligatory prayer 
in any opinion. Whilc holding it pcrmissible, neglccting it would not 
be considered a sin. However, if one were to pray diiring thc sermon 
whilc holding the view that it is prohibited, be would be considered 

.•lieved to be a proliibition. 



CONCLUSION 

Many narrations state that the Messenger & had discontinucd his 
sermon while Sulayk 4° performed his prayer. What would happen 
today if many people began to arrive late, and worse still, all at differ- 
ent times (as is to bc observed nowadays in thc masjids)? How many 
times and for how long would the imam reniain silent, and when 
would hc be able to complctc thc sermon? 

'I hc Hanafis havc taken all these aspects inro consideration in 
forming their opinion. Ihey have adhered to thc hadiths of proliibi- 
tion and have answered and explaincd all the seemingly conflieting 
narrarions. Their view has also been fully substantiated by the state- 
ments of various Companions and Followers. Therefore, we can safcly 
concludc that after taking all the abovc points into consideration, it 
will bc prohibited to perform two rak'ats of tahiyyat al-masjid after 
the imam has started his sermon. 
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The Number of Rak'ats in Tarawih 

For about twelvc hundrcd and fifty ycars, until the 20 lh cemury, ihcre 
was litilc controvcrsy surrounding thc issue ofhow many rak'ats are 
to be pcrformcd for tarawih. There was a general conscnsus among 
Muslim scholars that tarawih is no lcss than rwenry rak'ats, and some 
scholars were even of ihe opinion that it was more ilian twenty rak'ats. 
Until reccntly, there was also no mention ofany masjid 'm which lcss 
than twenty rak'ats were pcrformcd or of any scholar holding such 
a view. h has only been in thc last hundrcd ycars that some people 
havc bcgun insisting that the tarawih praycr consists of only cight 
rak'ats. The practice of the Companions \sahaba\, Followcrs [tahi'in], 
and other scholars (may Allah be pleascd with thcm) who proceeded 
them has always bcen of performing twenty rak'ats. 

A conscnsus \ijma'] was reached among thc Companions at thc 
timc of thc Lcader of the Faithful [Amir al-mu'minin} 'Umar ibn al- 
Khattab 4° that tarawih was twenty rak'ats. He had appointed Ubay 
ibn Ka'b to lead thc people in twenty rak'ats, as is undcrsrood 
from authentic reports. He was not mct with any rcfutation or argu- 
ment conceming this agrecmcnt; neithcr from the Companions who 
had pcrformcd tarawih with the Messenger nor from any of the 
wivcs of the Messenger &. If it had bcen a practice he had innovated 
himself, it would havc most ccrtainly bcen rejected and refuted by 
the Companions and houschold of the Messenger &. This chapter 
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discusses the issue in detail, and establishes that the correct number 
of rak'ats for tarawih is indccd twenty. 

OlNIONS OH THE SCHOLARS 

Imam Abu Hanifa, Imam Shafi'i, and Imam Alimad arc unanimous 
that iweniy rak'ats arc to be pcrformed for tarawih diiring Ramadan. 
rhere arc difFercni opinions rccorded from Imam Malik: one states 
twenty rak'ats; another is of thirty-six rak'ats, abom which Imam Malik 
said, "ThiS is our former opinion;" and a duri vicw is of rhirry-cight 
rak'ats. 'Ihcrc is also an opinion which states forty-one rak'ats (Bidayat 
al-miijtahid \:xio). 'Allama 'Ayni has mentioncd the second view of 
thirty-six rak'ats to be Imam Malik's more popular opinion. 

What becomes clcar at this point is that nonc of the four prominent 
i tua ms held a view of tarawih being less than twenty rak'ats. Twenty is 
the minimum number mentioncd, and the reason for Imam Malik's 
vicw of thirty six rak'ats is that it was the praetice of the pcople of 
the noblc city of Makka to perform /rtftw/lcircumambulation] of the 
Ka'ba after cvcry four rak'ats of tarawih. Diiring the pause between 
each four rak'ats of tarawih, the pcople of the illuminatcd city of 
Madina would observe an extra four rak'ats of prayer in place of the 
tawaf [sec al-Mughni 2:167]. 

Ihercfore, since tarawih was pcrformed as twenty rak'ats, consist- 
ing of fivc sets of four rak'ats (each set callcd a "tarwiha"), the pcople 
of Madina would perform an cxtra four rak'ats after every tarwiha, 
bringing the total number of extra rak'ats to sixtccn. Sixteen extra 
rak'ats plus the twenty rak'ats of tarawih make thirty-six rak'ats. Hence, 
the actual number of rak'ats of tarawih was twenty even according 
to Imam Malik. 

Tarawih Diiring the First Generations 

For centil ries, ever since tarawih came to be observed in congregation, 
no less than rwenry rak'ats werc pcrformed by the Muslims throtighout 
the Islamic world. Nafi', a prominent tabi'i states, "I never found 
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any one performing less than thirty-nine rak'ats (thrce of which were 
witr)." Nafi' remained in Madina for most of his life and passed away 
in 117 a. 11. (Fath al-Bari 4:254 U). At that time, the number rak'ats 
observed for tarawih in Madina were thirty six (twenty rak'ats tarawih 
and sixtccn supererogatory [tinj[\ rak'ats). 

Thereafter, Imam Shafi'i states, "I observed the pcople performing 
thirty-nine rak'ats'm Madina |which include three witr], and twenty 
thrce rak'ats in Makka." Imam Shafi'i was born in 150 a.h. and passed 
away in 204 a.h. Hence, this report accounts for the second century 
of Islam. Furthcrniore, Ibn 'Abd al-Barr states, " Twenty rak'ats was 
the opinion followcd by the majority of seholars, including those 
of Kufa, Imam Shafi'i, and mosi other jurists." This spccifies that, 
throughout the earlier period of Islam, the minimum number of 
rak'ats pcrformed in tarawih was twenty. 

Sufyan al-Thawri (died 161 a.h.) and Imam Abu Hanifa (dicd 150 
a.h.) of Kufa both held the opinion of twenty rak'ats. Imam Ahmad 
ibn Hanbal of Baghdad (died 235 a.h.) held the same opinion as did 
Dawud al-Zahiri (dicd 270 a.h.). 'Abdullah ibn al-Mubarak (dicd 181 
a.h.), one of the prominent seholars of Khurasan, also held the view 
of twenty rak'ats (Bidayat al-miijtahid 1:210). 

From the above, one can comfortably concludc that the predomi- 
nant view of the seholars from Makka to Khurasan and beyond was 
of tarawih being twenty rak'ats. There is not a single opinion of eight 
rak'ats to be found diiring this cxtcnsivc period, neither from the great 
[manis nor from any other jurist. 

The mass of pcople who follow the Hanafi, Shafi'i, Maliki, and 
Hanbali schools of thought, and who constitute the majority of the 
Umrna, havc until today adopted the view of twenty rak'ats for tarawih. 
In the two sanetificd sites of Islam — Makka and Madina — twenty 
rak'ats arc pcrformed in congregation for tarawih until today. It was 
not until approximately a century and a half ago, that the first argu- 
ments were made, after the consensus reached by 'Umar claiming 
that tarawih was only eight rak'ats and not twenty. 
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Imani Tirmidhi, well known for recording in his Sunan thc various 
opinions hcld by diffcrcnt scholars in jurisprudential \ftqht] issues, 
does nol mention so much as cven a wcak opinion of tarawih being 
cight rak'ats when discussing thc- issuc. Ifthere had bccn an opinion 
of cight rak'ats concurrent among thc carlier scholars, he would not 
have failcd to mention it. \Sec Sunan al-Tirmidhi 1:166] 

Absence op Authentk: Narrattons Concerninc 
the number oh rak'ats in tarawih 

Anothcr point to be taken into consideration in this issuc is that many 
scholars state that there are 110 auckentic [sahih] and direct [marfii) 
chains of narration (from thc Messenger i&) mentioning the exact 
number of rak'ats performed by him in tarawih. 

1. Shaykh al-Islam Ibn Taymiya writes: 

Whocvcr assumes tliat there is a fi xccl number of rak'ats reported from 
thc Messenger of Allah eoncerning tarawih, and does not acecpt any 
greater or lesser number, has erred (Majiini' al-fatawa 46 U, Miri/at al- 
mafatih 3:381). 

2. Allama Subki writes: 

Lct it bc known that ii has nol been narrated as to how many rak'ats the 
Messenger of Allah f* performed diiring ihose nighis [in eongregaiion], 
whether ihey were iweniy or less (Tuhfat al-akhyar 116 U). 

3. Allama Suyuti says, 

The scholars have diffcred on the number of rak'ats [in tarawih], [fit [the 
number] had been established through the praetiec of the Messenger of 
Allah St, they would not have differed (regarding it] (al-Masabih 42 U). 

4. Allama Shawkani writes: 

What has been undcrsiood from the haditlis in this ehapter is the validity 
ol thc nightly prayers of Ramadan, and that they cari be performed either 
in eongregaiion or individually. However, to confine the prayer known 



182 



The Rak'ats of tarawih 

as tarawih to a siipulated number of rak'ats... is not understood from 
thc Sunna (Nayl al-awtar 3:53 U). 

5. Mawlana Wahid al-Zaman states: 

Ihcrc is 110 fixcd number [of rak'ats] for thc prayer in the nights of 
Ramadan, i.c. tarawih (Nazi al-abrar 1:126 U). 

Thc scholarly statements mentioned abovc clcarly cstablisb that 
there arc 110 authcniic narrations stating that Allah's Messenger S* 
performed a fixed number ot rak'ats for tarawih. Hcnce, this strikes 
down thc claim that thc Messenger i& only performed cight rak'ats 
and that to perform anything besides cight is a "rcprchensiblc innova- 
tion" \bid'a), as claimed by some. 

Ihcre arc however a handful of weak reports which inform us of 
the number of rak'ats performed by thc Messenger in taratvih. For 
instance, there is a narration of Ibn Abbas St> ; which states that the 
Messenger performed twemy rak'ats. Although thc hadith schol- 
ars have classified this narration to bc wcak, it could still bc used as 
evidence, because it is supportcd by the consensus of Companions 
and the praetice of the whole Umma, generation after gencration, for 
more than twclvc hundred ycars. 

Other wcak reports from thc Messenger &■ on this issuc that are not 
substantially supportcd by the praetiec and statements of the pious 
predecessors, will be rejected. Onc must understand though that even 
if thc narration of Ibn Abbas ^ is rejected, the scholarly consensus 
\ijma'] reached by 'Umar 4* — which established that taratvih was 
twcnty rak'ats — would be sufficicnt evidence to prove that tarawih 
is indeed twenry rak'ats. 

The rcason why there arc no authentie and direct reports from the 
Messenger &■ eoncerning the number of rak'ats in tarawih, is that the 
Messenger & performed the prayer in congregation for a few days 
only, after which hc performed tarawih in thc confines of his home. 
Hcnce, many of the Companions did not observe him performing the 
prayer. Thereafter, the prayer continued to be performed individually 
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or in small groups umil chc timc of 'Umar jfe, when hc appoinred 
an imam to Icad everyone in tvventy rak'ats. 'Ihus, it came to bc pcr- 
formcd as twenty rak'ats in a largc congregation. The few Companions 
fortunatc cnough to have observed it with Allah's Messenger & in 
congregation did not voice any objection to the decision of 'Umar 4». 
If the Messenger i& had performed more or less than twenty rak'ats 
on any of the nights diiring Ramadan, these Companions vvould 
surely have refuted 'Umar's 4* decision for cstablishing tarawih as 
twenty rak'ats. 

The Hadiths onTiiis Issue 

Since it has been cstablished that there are no authcnticatcd hadiths 
from the Messenger regarding the nuniber of rak'ats in tarawih, 
all that remains in terms of proof for tarawih being twenty rak'ats is 
the agreement of seholars with 'Umar's 4» decision; for once this is 
cstablished, the Umma mnst follow it wholcheartedly as it is incum- 
bent on Mnslims to ft>l!ow the rnlingsof the Companions 4«. 

t. Trbad ibn Sariya 4° narrates [that the Messenger 4> said]: 

Kccp to iny Sunna and th? Sunna of the guided Caliphs who followcd 
the right way [al-khida/a ' al-rashidin al-mahdiyyin\. Hold fast to it, and 
cleave onto it with your tecth {Sunan Abi Dawud 2:287, al-Tirmidhi 
2:97, Ibn Maja 5). 

First, the Messenger of Allah & very strongly instructcd, "Kcep 
to my Sunna and the Sunna of the guided Caliphs who followcd the 
right way." This mcans that the rightly guided Caliphs mus! also be 
followed in their rulings, just as the Messenger £S is to be followed. 
'Umar <fe, being the second rightly guided Caliph, is the onc who put 
forth the verdiet that tarawih was to be performed as twenty rak'ats, 
which the (Companions unanimously agreed upon. Due to the above 
hadith, his decisions will have to bc acccptcd just as if it had come 
from the Messenger gft himself. 

Second, it should also be remembered that the amount of rak'ats 
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stipulated by 'Umar 4° could have only been acquired from the 
Messenger & himself. This is obviously assumed because the number 
of rak'ats for any prayer cannot be determined through one's own 
preference, but rather must be set by Allah through His Messenger 
Si. For 'Umar 4* to have ruled on this matter and not have rcccivcd 
any objections from the Companion regarding it, indicates that the 
number of rak'ats performed by the Messenger & in tarawih was 
twenty. Ibn 'Abbas's * narration (mentioncd earlier) confirms that 
the Messenger .» performed twenty rak'ats. 

'Umar 4« determined the nuniber of rak'ats of tarawih to be twenty 
and appointed Ubay ibn Ka'b 4> to Icad the people in congregation. 
This chen remained the praetiec of the Muslim Umma throughout 
the caliphate of 'Uthman and 'Ali >x, and tlicn 011 and on for twelve 
hundred years. Hence, it will bc necessary to follow suit. Sonic of the 
following hadiths mention this in more detail. 

2. 'Abd al-Rahman ibn 'Abd al-Qari relates: 

One tiight diiring Ramadan. hc went oui to the masjid with 'Umar ibn 
al-Khattab 4°. I'cople were scattered around in groups. Onc person was 
praying alonc, whercas anoiher was leading a group of people in prayer. 
'Umar 4= remarked, "If I could have them all congregate behind onc imam 
it would bc better." He then made a firm commitment to do so and had 
them all pray behind Ubay ibn Ka'b 4°. 

'Abd al-Rahman states that he went out with him again on another 
night and found the people congregated behind their imam Upon sec- 
ing this, 'Umar remarked, "How great an innovation this is" [ni'mat 
al-bid'atu hadhihi, i.c. a praetice that bas been revived]" {Sahih al-Hukhari 
1:269, Muwatta Imam Malik 42). 

The Messenger S* had performed the tarawih in congregation for 
a few days and then discontinucd it for fear of it tuming into an 
obligation on the Umma. It then remained like this throughout the 
caliphate of Abu Bakr &> who remained occupied with the many 
issucs that arose in his time. Thereafter, 'Umar 4« revived the praetice 
and had evetyone perform twenty rak'ats tarawih behind one imam. 
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Hc callcd it a good practice saying that if it was an innovation, that ir 
was indeed a good one. Ihis practice was then continucd throughout 
thc gcncrations. 

Hadith i above makes it clear that a rcprehensiblc innovation 
cannot be attribntcd to 'Umar & or any of the other three Caiiphs. 
Regarding 'Umar's & statement of thc practice bcing such a "wonder- 
ful innovation," 'AllamaTibi writes: 

'Umar * was referring to thc praiseworthy dccd of encouraging the prayer 
and reestabushing thc congrcgation after it had not been observed during 
thc caliphatc of Abu Bakr *, eiren though it had bccn observed for a 
few days in thc lime of thc Messenger i» in this marmer. Howcver, the 
Messenger 9 had discontimicd it for fear of it becoming an obligation 
[fiird] on his Umma. 'Umar * was aware of this and cstablishcd this 
procedure as a MM for time to come |i.e. as a sunna muakkada, not a 
fard\. Hcncc, for him is thc reward of this tradition and the rewarcl of all 
who observe it until thc Uay of Judgmcnt. (Fath al-Mulhim 2:319) 

Ihis clarifics that 'Umar's 4b practice was in line with that of the 
Messenger of Allah ». Becanse Abu Bakr *, for most of his caliphate, 
remained occupied with thc important task of dcaling with the apos- 
tates and those who cither clainied prophcthood after thc Messenger's 
i& death or demanded certain radical changes in the religion, many 
issues that were under debare in his time were darified during the 
time of 'Umar 4». 

3. Yazid ibn Khusayfa narrates Sa'ib ibu Yazid as saying: 

They Would |>erform twenty rak'ats tarawih during thc month of Ramadan 
in the time of 'Umar 4i, and they would recite thc chapters containing a 
hundred or so verses [»«;»); and during the time of 'Uthman ibn 'Afistn 

<fe they would lean on their stalfs from standing |for so long)" (Sunan 

al-llaybaqi 2:496). 

The narrators of this hadith have all bccn rigorously approved as 
Mama Nimawi confirms in his Athar a/sunan. This hadith is clear 
evidence that twenty rak'ats were observed during the time of 'Umar 
4- as well as during thc time of 'Uthman Jfe. 
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4. Yazid ibn Ruman relates: 

Thc people would perform twenty-three rak'ats during Ramadan in the 
time of 'Umar (Siomu al-Iiayhaqi 2:496, Muwatta Imam Malik 1:71) 

Although this is a rigorously authenticatcd hadith, it is mttrsal, or one 
with a broken chain. However, this does not alter its effectiveness for 
a nuraber of reasons: 

(a) By consensus of thc hadith seholars, mttrsal narrations can be 
used as evidence. 

(b) This is a hadith narrated by Imam Malik, and it is an cstablishcd 
faet that the mursal narrations of Imam Malik in his Muwatta rank 
alongside his mawsul narrations |i.e. those with unbrokcn chains]. 

(c) There are many other mursal and mawsul narrations which 
strengthen this one; for instance, hadith 2 above. 

(d) Shah Waliyullah writes that Imam Shafi'i said: 

The most authentic book after the Qur'an is the Muwatta of Imam 
Malik, and thc hadith seholars arc unanimous that all its narrations arc 
authentic accordingto thc judgmcnt of [Imam] Malik, and all its mursal 
narrations rcach the Messenger » in somc way or another (Hujjatttllah 
al-baligha 1:106 U). 

5. Yahya ibn Sa'id narrates that 

'Umar ibn al-Khattab 4« appoimed an imam to lead then in twenty rak'ats 
(Mitsannaf Ibn Abi Shayba 2:393). 

6. 'Abd al-'Aziz ibn Rafi' narrates that 

Ubay ibn Ka'b would lead the congrcgation in twenty rak'ats tarawih 
in Madina during Ramadan, followcd by thiee [rak'ats] witr (Musannaf 
Ibn Abi Shayba 2:393). 

7. 'Ata' reports: 

I found the people observing twcnty-thrcc rak'ats. which included witr 
(Musannaf Ibn Abi Shayba 2:393). 
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8. Abu Khusayb narrates: 

Suwayd ibn Cihafala would Icad them in prayer diiring the nionih of 
Ramadan. Hc would perform livc tarwihas (scts of four rak'ats] — twenty 
rak'ats [in alt] (Sunan al-Bayhaqi 2:496). 

9. Nafi' ibn 'Umar narrates thai 

Ibn Abi Mulayka would Icad them i n iwcmy rak'ats prayer during 
Ramadan (Musannaf Ibn Abi Shayba 2:393). 

10. Sa'id ibn 'Ubayd narrates that 

Ali ibn Rabi'a would Icad ihcm in fivc tarwihas [i.e. twenty rak'ats) and 
thiee witr diiring Ramadan. (Musannaf Ibn Abi Shayba 2:393) 

11. Ibn Abbas A- rclates: 

Ihc Messenger would perform twenty rak'ats diiring Ramadan and 
three rak'ats mitr. (Musannaf Ibn Abi Shayba 2:394) 

[his haditb may be weak since a narrator in its chain, Abu Sbayba 
Ibrahim ibn 'Uchman, has received somc eriticism. Howcver, as 
mentioned earlier, since the Umma has adopted the same number 
of rak'ats for the greater part of history, it will not be totally rejected 
but rather uscd as stipplementary evidence. 

12. h has bcen narrated from Shutayr ibn Shakl (a companion of 
'Ali 4.) that 

he would lead them diiring the month of Ramadan in iwenty rak'ats 
[tarawih] and ihree rak'ats witr. (Sunan al-Bayhaqi 4:496) 

13. Muhammad ibn Ka'b al-Qurazi says, 

The peoplc would |>crform twenty rak'ats in ihe monih of Ramadan 
during the caliphate of 'Umar 4*. They would lengthen the recitation 
and perform three rak'ats witr (Qiyam al-layl 91 U). 

14. A'mash reports that Abdullah ibn Mas'ud -i- would perform 
twenty rak'ats [tarawih] and three rak'ats witr (Qiyatn al-layl 91 U). 

Ali of these reports mention the rak'ats of tarawih as being twenty 
and no less. 
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The Opinions of Various Jurists and Scholars 

1. Ihe author of Hidayat al-mujtahid, Ibn Rushd, writes: 

Imam Malik (in onc of his opinions), along with Imam Abu Hanifa, 
.Shafi'i, Ahmad, and Dawud al-Zahiri, has preferred that the tarawih 
performed in the month of Ramadan be twenty rak'ats excluding witr. 
Ibn al-Qasim reports from Malik ihat hc preferred thirty-six rak'ats 
with three rak'ats witr [according to another of his opinions] (Bidayat 
al-mujtahid 210). 

2. The great haditb master Imam Tirmidhi presents a detailed report 
on the various opinions surrounding dlis issue: 

Ihe knowledgcablc pcople have dispmed over the number of rak'ats to 
be performed for tarawih during Ramadan. Some say lorty-one rak'ats 
inchiding witr: this is the opinion of the people of Madina and such is 
dieir praciice. Howcver, the opinion of the majority is that tarawih is 
iwenty rak'ats, and this opinion is more in agreemem with ihe narrations 
of 'Ali, 'Umar and the oiher Companions of ihe Messenger and it 
is also the opinion of Sufyan al-Thawri, 'Abdullah ibn al-Mubarak, and 
Imam Shafi'i. In faet, Imam Shafi'i states, "I found the peoplc of my 




various reports to be found concerning tarawih, bui no exaci number is 
confirmed." Ishat] staies, "Wc prefer foriy-one rak'ats, according to what 
has bcen narrated from Ubay ibn Ka'b (Sunan al-Tinnidhi 1:166) 



In such a detailed analysis of the opinions, there is not even a mention 
of tarawih being cight rak'ats, even as a weak opinion. 

3. In his commentary on Sahih al-Bukhari, 'Allama Qastalani 
writes: 

Imam Bayhaqi has reconcilcd the various narrations and concluded 
chal iniiially ihe Companions performed eleven rak'ats tor tarawih, 
after which they performed iwcniy wiih three rak'ats witr. Ihe scholars 
accepted ihe agreement on twenty rak'ats during the timc of 'Umar * 
as a consensus. 

4. In the Maliki fiqh text, al-Anwar al-sati'a, it states: 
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Wc say that twenty rak'ats of tarawih following ihe 'Isha praycr is an 
cmphasized [mu'akkada] sunna diiring dlc month of' Ramadan, with 
salams to bc made on cvcry sccond raka [i.c. to be pcrformcd in two 
ntfaunus]. 

5. Ibn Qudama wriies: 

lt is rcported from 'Mi .{-■ ihat be appoimcd an imam to lead thc pcoplc 
in rwenty rak'als tarawih diiring Ramadan (al-Mughni). 

'l his narration proves that thc practicc of twenty rttk'ats continned on 
into thc time of 'Ali 

6. Thc grcat Shafi'i scholar Imam Nawawi writes: 

The number of rak'ats in tarawih remained twemy, sincc this was con- 
stantly acccptcd cehtury aficr eentuiy, 

7. It is rcported in thc Mirqat al-mafatih that Hafiz Ibn Hajar said: 

lhe Companions rcached a unaninious verdiet thai tarawih was twenty 
rak'ats (Mirqat al-mafalih 3:382). 

8. Ibn Taymiya staies: 

This is the opinion mosi Muslims follow [ i.c. of tarawih being twenty 
rak'ats] (A'zami in bis liak'ate tarawih 92). 

9. Shaykh Mansur ibn Idris al-Hanbali writes: 
Tarawih is twcniy rak'als diiring Ramadan. 

10. Asad ibn 'Ain r reports that Imam Abu Yusuf said: 

I asked Abu Hanifa rcgarding/,m»w/>andconcerning'Umar's4. rolc in it. 
Hc informed mc iliat tarawih is an cmphasized sunna. It is not somediing 
'Umar * cstablisbcd througli his own prctcrencc or innovatcd, bui he 
cstablished it based on some evidence or information he possesscd from 
thc Messenger » (Vla al-sunan 46 U). 

11. Imam Ghazali writes: 

Tarawih is rwenty rak'ats, its mcthod is wcll known, and it is an cmpha- 
si/.ed sunna(Ihya' 'uhall al-din 1:139). 
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12. Sayyid Abd al-Qadir Jilani writes: 

Tarawih is a sunna of the Messenger of Allah » and is twenty rak'ats 
(Ghunyat al-talibin 567 U). 

13. Imam Nawawi says, 

IxM it be known that tarawih is a sunna by agreement of all thc Muslims, 
and it is twenty rak'ats (Kitab al-Adhkar 83). 

14. Ibn Taymiya says, 

It has becn cstablished that Ubay ibn Ka'b would lead the pcoplc in 
twenty rak'ats of AOKUW& throughoui the montli of Ramadan, after which 
he would perform three rak'ats of wilr. Hence, most seholars have taken 
rwenty rak'ats to be sunna, as Ubay ibn Ka'b 4* pcrformcd (his number 
of rak'ats ;\mh\s< thc Kmigrants [muhajirin] and Hclpers [amar] and nonc 
refuted him (Tatawa Ibn 'Taymiya 23:112 U). 

Other Important Points to be Noted 

First, it has to be fully compichcnded that thc amount of rak'ats for 
any praycr is not something which can be made tip and cstablished 
ihrough ones own intcllcct and reasoning. It has to comc from Allah 
igs and His Messenger i». Hence, the seholars state that whenever 
anything of this naturc (i.e. that which is not establishcd through 
human reasoning alonc) is rcported by a Companion, it will bc con- 
sidered as being directly acquired from Allah's Messenger 

According to the agreement of the hadith seholars, all the 
Companions arc considered trustworthy and legally npright [ adui]. 
It cannot bc believed that they would introduec a new concept into 
the religion which is contrary to thc principlcs of thc Shari'a. Hence, 
even chough there are no marfu [directly related from the Messenger 
4°] hadiths to bc found concerning thc number of rak'ats in tarawih, 
thc decision of 'Umar4»of tarawih being twenty rak'ats is accepted. 
It is believed, asexplained by Imam Abu Hanila [see hadith loabovc], 
that thc number was aajuired from the Messenger of Allah ^ and 
not something 'Umar * establishcd through his own desire. 
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Second, once ihe unanimous agreement concerning thc number 
of rak'ats was rcached, not a singlc Companion of thc Messenger & 
was reported to havc refuted it. Ihe Companions who had performed 
tarawih with the Messenger &. (diiring the few days he performed it 
in congregation) and who werc present at the time of 'Umar 4*. also 
did not refute his decision. 

'Umar did not even receive criticism from thc wives of the 
Messenger i&, who constantly observed the Messengcr's 3» tarawih 
prayer at homc alter he had abandoned performing it in congregation. 
This indicates that thc Messenger .** mnst havc performed twcnty 
rak'ats, and it was because of this faet that thc Companions supported 
'Umar's & decision to set thc tarawih prayer at twenty rak'ats. 

Third, 'Allama Halabi has made a very noteworthy point as to 
why the number of rak'ats of tarawih may havc bcen set at twenty. 
He states: 

The sunan and nawafil [supererogatory] prayers are supplementary prayers 
which make up for any deficiencies that may havc bcen left in ihe obliga- 
tory \fard[ prayers. Ihe obligatory prayers of thc day, along wilh three 
rak'ats of witr, lotal 10 twenty rak'ats. Hence, it is appropriate to have 
twenty rak'ats of tarawih, so ihai there is a balance betwcen the iwo lypcs 
of prayers, i.e. beiwcen the rak'atsaf the obligalory prayers and tUerak'ats 
of the supplementary naflor sumia prayers. 

Analyzing the Narrations Concerning Eight Rak'ats 

Those who claim the tarawih to bc cight rak'ats try to cstablish this 
opinion in two ways. One way is by claiming that the Messenger & 
only performed eight rak'ats, and the other is by claiming that 'Umar 
* also ordered only eight rak'ats to be performed; hence, their rejec- 
tion of 'Umar's * decision establishing twenty rak'ats. We will now 
look at the narrations which they have used to substantiate these 
two claims. 

I. It is reported from Abu Salama that 
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he asked 'A'isha & regarding the prayer of the Messenger i» during 
Ramadan. Shccxplained, '"Ihe Messenger of Allah £6 would not perform 
more than eleven rak'ats, neither in Ramadan nor out of it. He would 
perform four rak'ats, and do nol ask of their beauty and length, followed 
by another four, and do not ask of their beauty and length, after which he 
would perform three [witr]" 'A'isha Jk continued, "I asked, 'O Messenger 
of Allah, do you slecp before you perform thc witr.' He replied, 'O 'A'isha, 
my eycs slecp, but my heart does not'" (Sahih al-Bukhari 1:154). 

This hadith is probably thc most widcly used in claiming that tarawih 
is only eight rak'ats. However, there are a number of reasons why this 
hadith cannot stand as evidence: 

(a) The prayer mentioned in thc hadith is clcarly not tarawih but 
raiher the tahajjud [night-vigil] prayer. Abu Salama's inquiry was 
regarding wheiher or not thc Messenger &• performed any extra rak'ats 
of tahajjud during Ramadan. A'isha & answercd by stating that thc 
Messenger St would perform no more than eight rak'ats (tahajjud) 
throughout thc year, regardless of what month it was. 

Hence, A'isha * was speaking of a prayer that was performed by 
thc Messenger S* both in and out of Ramadan, which is why she 
used the words "neither in Ramadan nor out of it." She could not 
havc bcen speaking about tarawih since tarawih is not performed 
out of Ramadan. The qucstion of Abu Salama therefore had to be 
about tahajjud (which is performed throughout the year) and not 
about tarawih. 

What further supports this cxplanation is that there arc some nar- 
rations of A'isha * which speak of the Messenger increasing his 
worship during the month of Ramadan. She states: 

Thc Messenger of Allah would cxeri himself [in worship] during the 
last ten days of Ramadan more than at any oiher time (Sahih Muslim 
1:372). 

This narration and many others like it indicate that thc Messenger & 
would perform more prayer in Ramadan than in any other month, 
even though the rak'ats of tahajjud performed by him would remain 
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constant throughout the year. This means that thc increase in worship 
by him diiring Ramadan was through thc performancc of tarawih 
and othcr supererogatory prayers. Hcncc, the narration of 'A'isha $ 
above is concerning tahajjud, since the rak'ats of bis tahajjud prayer 
remained constant in all the monrhs of thc year. 

(b) Imam Muliammad ibn al-Nasr al-Marwazi, in his book, Qiyam 
al-layl, has compilcd many narrations undcr a chaptcr cntitled, 
"Chaptcr on thc Rakats Performed by the Imam in Ramadan for 
Tarawih." However, he does not mention the above hadith of Abu 
Salama in that chaptcr dcspite it bcing a rigorously authenticatcd 
hadith of Sahih al-liukhari. Like al-Marwazi, thcrc arc many othcr 
authors who, in their works, havc not mcntioned this hadith to be 
concerning tarawih. 

(c) Many compilers of hadith, stieh as Imam Muslim, Nasa'i, Abu 
Dawud.Tirmidhi, Ibn Maja, Ibn Khuzayma, and Imam Malik, havc 
also not included this hadith in their chapters on tarawih, dcspite it 
bcing such a rigorously authenticatcd hadith. Instead, they mention 
it in their chapters on tahajjud or witr. Indccd, had this narration 
becn in regards to tarawih, ihey would havc surely included it in their 
chapters on tarawih. 

(d) Purthermote, if this hadith was concerning tarawih, then why 
did A'isha the narrator, not reject the consensus [ijma'\ rcached by 
'Umar .&.? She could havc informed him in some way or thc othcr that 
thc correct numbe-r of rakats for tarawih was eight. ihus, thc prayer 
she deseribes in the above hadith can be none othcr than tahajjud. 

Another narration popularly used to claim that thc Messenger Sft 
performed only cight rak'ats for tarawih is the following: 

2. Jabir «jt narrates that 

the Messenger led them in prayer diiring Ramadan. He performed 
ciglu rak'ats followcd by witr (Sahih Ibn Hibban, Ibu Khuzayma, I'la 
al-sunan 7:60:7). 
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The following cxplanations havc been given for rhis hadith: 

(a) This hadith furnishes details of only one night in which the 
Messenger » led the congregation in tarawih prayer. Thc following 
narration is actually more detailed in this regard: 

Jahit -t* narrates that che Messenger S* performed eight rui'ots duringone 
night of Ramadan followcd by witr. The following night, we gathered 
logether in [he masjid hopm% (hal he would come out to us. Wc remained 
wailing for him iiiuil morning, when he jcame out and] said, "I did not 
desire..." or [he said], "I was afraid lliat the witr would be made obliga- 
tory \yuktabu] upon you (Qiyam al-layl 91 U). 

Thcrc are many narrations which mention that the Messenger & 
performed thc tarawih in congregation for three nights then failed 
to appear on thc fourth night [see the narrations of 'A'isha in Sahih 
al-Bukhari and Muslim]. However, thc above narration indicates that 
thc congregation took placc for one night only and that the Messenger 
& did not turn up on thc second night; which means that both arc 
concerning two difterent oceasions. 

Othcr differcnccs bctween it and A'isha's * other narrations is 
that 'A'isha's othcr narrations do not mention thc number of rak'ats 
performed for tarawih (dcspite those narrations bcing so widely trans- 
mittcd) whereas this onc does. Also, thc othcr narrations of 'A'isha 
mention that Allah's Messenger Sft was fearful of tarawih becoming 
obligatory on the Umma whereas the hadith of Jabir mentions 
he was fearful of witr becoming obligatory. Hcnce, Hafiz Ibn Hajar 
al-'Asqalani has hcsitated in accepting this narration 10 be concerning 
the same incident mentioncd in the other narrations (Fath al-Bari 
2:12 U). 

(b) The other point Mawlana Habib al-Rahman A'zami makes about 
this narration is that thete is only onc person relating it from Jabir 
This single narrator, 'Isa ibn Jariya, has becn strongly criticized 
by the seholars of hadith. Hafiz. Dhahabi and Ibn Hajar al-'Asqalani 
have recorded much criticism about him, and Yahya ibn Ma'in states 
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Chat "hc is not strong" \laysa bi dhaka\. Likewise Imam Nasa'i, Abu 
Dawud, 'Uqayli, Saji, and Ibn 'Adi all havc grave statcmcnts to makc 
about him, either rejecting his narrations outright or labclling him 
as weak. Only Ibn Hibban and Abu Zur'a havc not criticized him. 
Howevcr, since the criticism of thc former group is very sevcrc, it 
will take prcccdence ovcr the opinions of the latter in detctmining 
his status as a narrator. 

Hence, his narrations are weak and cannot be acccpted as evidcnce 
for the claim of tarawih bcing eight rak'als; even more so, in that no 
one else has reportcd that thc Messenger i» performcd eight rak'als 
in congrcgation diiring those nights hc performcd it in congrcgation 
(A'zami in Rak'ate tarawih 28). 

(c) Some scholars havc cxplained that cven if the hadith were to 
bc acccpted, it would only inform as to thc number of rak'als ihe 
Messenger performcd in congrcgation, and docs not negate the 
possibiliry that the Messenger & could havc performcd the remaining 
twelve rak'ats at home. Jabir * docs not negate this possibility either, 
but mcrely informs us of thc number of rak'ats that the Messenger 
& performed in congregation with thc Companions, before retiring 
to the confines of his home. 

There arc also other narrations of Jabir 011 this issuc which 
mention that the Messenger of Allah & performcd eight rak'ats in 
congregation; howevcr, since they arc all narrated through 'Isa ibn 
Jariya, they arc all to be elassificd as weak and not to bc used or relatcd 
as cvidence. 

3. Sa'ib ibn Yazid relatcs: 

'Umar ^ appoiiued Ubay ibn Ka'b and Tamim al-Dari * to lead the 
people in eleven rak'ats (Miiiattta Imam Malik 1:71). 

Ihis is thc narration presented to substantiate their second claim that 
'Umar 4» ordered only eight rak'als to be performcd for tarawih and 
that there was never a consensus on twenty. However, this claim is 
even weaker than the first due to the following reasons: 
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(a) Ihis hadith has been related from Sa'ib ibn Yazid 46» by two 
people — Muhammad ibn Yusuf and Yazid ibn Khusayfa. Five people 
havc then relatcd it from Muhammad ibn Yusuf. However, all five 
reports arc diffcrcnt from one another, even though cach onc relates 
it from the same person. Due to its inconsisteney and conflieting 
nature, this narration cannot stand as evidcnce to prove that tarawih 
is eight rak'ats. The different reports from Muhammad ibn Yusuf are 
as follows: 

(1) Ihe version mentioncd above, transmitted by Imam Malik, 
mentions eleven rak'als, but does not mention Ramadan. 

(2) Yahya ibn Qattan's version mentions that 'Umar 4> brought 
the people together behind Tamim al-Dari and they would 
perform eleven rak'ats. It does not mention 'Umar 4^ issuing any 
specific command on the number of rak'ats, nor docs it mention 
thc month of Ramadan. 

(i) Ihe version narrated by 'Abd al-'Aziz ibn Muhammad simply 
mentions that they performcd eleven rak'als diiring the caliphatc 
of 'Umar There is no mention of any specific command or of 
Ubay ibn Ka'b 4t>> Tamim al-Dari or Ramadan. 

(4) Ibn Ishaq's report mentions that they would perform thirteen 
rak'ats in Ramadan diiring the period of 'Umar It does not speak 
of 'Umar's .&> instruetions, Ubay ibn Ka'b, or Tamim al-Dari Js*>. 

(5) Lastly, Abd al-Razzaq's version deseribes 'Umar * command- 
ing that twenty-onc rak'ats bc performed instead of eleven. 

Some versions of this narration mention eleven rak'als, others thirteen 
rak'ats, and one also mentions twenty-one. So what is the reason for 
choosing ihe version of eleven rak'ats over the rest? In faet, the great 
Maliki jurist Ibn Abd al-Barr has given preference to the narration of 
twenty-onc rak'ats and called the narrations of eleven to bc an "erro- 
neous assumpiion" [wahm] (Rak'ate tarawih 39). Hence, the version 
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of twenty rak'ats has bccn adopted in light of these and othersimilar 
factors that only servc K» srrengthen its authenticity. 

(b) The other narrator of this hadith from Sa'ib ibn Yazid * is 
Yazid ibn Khusayfa, and Yazids two students, Ibn Abi Dhi'b and 
Muhammad ibn Ja'far, rclaie this narraiion from liim [see hadith 3 
in Ihc Hadiths 011 This Issue" abovc]. Ali versions of this narration 
throtigh Yazid ibn Khusayfa arc unanimous in mentioning twenty 
rak'ats; and Imam Nawawi, Traqi, Suyuti, and others have judged its 
chains \asnad\ to be strong and reliable. 

Hence, the qucstion is: Why would the version of Muhammad 
ibn Yusuf mentioning eight rak'ats bc adopted, despite it being so 
confusing and inconsistent in its mention of the number of rak'ats, 
and the version of Yazid ibn Khusayfa be abandoned despite it being 
consistent? Justicc would demand that the narrations of Sa'ib ibn Yazid 
* through Yazid ibn Khusayfa be acccptcd since they arc consistent 
and have becn classified as rigorously authcnticated by many seholars; 
and that the narrations through Muhammad ibn Yusuf, because of 
their confusing naturc, be interpreted and reconciled with those of 
Yazid ibn Khusayfa. 

(c) Somc seholars have reconciled the various versions of Sa'ib ibn 
Yazids narration by staling that 'Umar initially ordered eleven 
rak'ats to be performed bm then changed his decision to twenty 
after learning that it was the more correct view. Nobody refuted his 
decision, and twenty rak'ats continucd to be performed for the most 
part of Islamic history. 

Imam Bayhaqi, after mentioning the eleven and twenty rak'ats 
narrations, states: 

It is possiblc to reconcile the two typcs of narrations because the Compan- 
ions would [initially] perform eleven rak'ats in eongregation after which 
they began to perform twenty rak'ats and threc witr {Smian al-kubra li 
'l-Baybaai 2:496). 
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Imam Bayhaqi makes the same point at another place in his Sunan 
al-kubra. Many other seholars have also provided similar explanations. 
Ibn Habib Maliki writes: 

It was initially [performed as) eleven rak'ats, but they would prolong the 
rcciiation in them, which proved diffictilt on the people, so they inercased 
the number of rak'ats and shoncned the recitation. They would perform 
twenty rak'ats cxcluding witrf TubJai al-akhyar 192 U). 



CONCLUSION 

It is only rccently that some people have emerged with the opinion 
ol only eight rak'ats being surma for tarawih. Some have even gonc 
as far as saying that performing any more than eight rak'ats would be 
considered a "rcprchensible innovation" \bid'a\ (may Allah forbid). 

Nonc ol them have becn able to produce a singlc examplc of any 
masjid in the world in which a tarawih eongregation of less than 
twenty rak'ats was held diiring the first twelvc hundred years or 
more ol Islam. I.ikewise, not a single seholar from among the pious 
predecessors [salaf salihin] held an opinion of eight rak'ats. Can the 
opinions of contemporary men be prcfcrred over the scholarship and 
opinions of those who enjoyed a greater proximiry to the fountain 
of I'rophethood? 

Also, how does onc overlook the faet that over a period of twelve 
hundred long years, nobody had any dispute with regards to the rak'ats 
of tarawih being twenty? How absurd it is to call it a rcprchensible 
innovation in religion when 'Umar 4» himself reached an agreement 
with rhe Companions on that amount, and his decision was made 
through what hc must have acquired from the Messenger & himself. 
Neither the Companions nor the household of the Messenger & 
refuted him. He then reniarked as to "how wonderful a praetice he had 
revived" [rii'mat al-bid'atu hadhihi], since people had not performed 
it in a large eongregation diiring the time of Abu Bakr 
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h can thercforc be concludecl quitc casily that sincc there has been 

an agreement among thc four fmams and the overwhelming majority 
of scholars of this Umma concerning tarawih being twenty rak'ats, it 
is considcrcd the sunna amount. 
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Com biningTwo Prayers 

THERE are hadiths which state that the Messenger of Allah & would 
combinc two obligatory \fard} prayers together while travclling. The 
hadiths explain how he would alight from the back of the animal and 
perform Maghrib followcd by Tsha, and then resume his journey. 
Thcrc is a differencc of opinion regarding the interpretation of these 
hadiths, i.e. exactly how he performed the two prayers together. 

The Hanafis offer the following explanation. Although the 
Messenger of Allah &■ performed the prayers one after another, he 
actually performed cach prayer in its own time. For example, when 
combining Maghrib and Tsha, he would stop a short time prior to 
the end of Maghrib and would perform thc prayer. Then as soon 
as thc time of Tsha would enter, he would perform Tsha and then 
resume his journey. 

Other scholars offer the cxplanation that thc Messenger of Allah 
& would perform both Maghrib and Tsha in the time of Tsha (i.e. 
after Maghrib had cxpircd). 

the method offercd by the Hanafi school of performing the first 
prayer toward the end of its time and the second prayer immcdiately 
after, at the beginning of its time, is known as jam ' al-suri or "apparent 
combining" in thc terminology of the jurists \fiiqaha'\. The method 
of performing two obligatory \fard] prayers in one prayer time is 
known as jam al-haqiqi or "real combining." 
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Hiere are many hadiths which dcscribc combining two praycrs. 
According 10 Hanafi scholars, the most suitable exp!anacion is that 
of jam' al-suri, whercin each praycr is performcd in its own time. 
1he Hanafi approach in expiaining this issue is in total agreement 
with tlic Qur'an and hadiths, both of which emphasize cach prayct 
bcing performcd in its own stipulatcd time. On the contrary, the 
jam al-haqiqi approach leads to grcat conflicts bctween the Qur'an 
and hadiths. 

By the end of the chapter, it will bccome cvident that the Messenger 
ncver combined two prayers togcther by actually moving onc into 
the time of the other. It is also important to rcmember that performing 
Maghrib and 'Isha in the time of Maghrib, and Zuhr and 'Asr in the 
time of Zuhr, is known as jam al-laqdim or "advanced combining," 
since onc of the prayers is performcd bcfore its time. Combining 
them at the time of the later prayer is known as jam al-la'kbir or 
"dclayed combining," because one of the prayers is delaycd from its 
specific time. 

The Various Opinions 

One opinion is that it is permissiblc to perform jam al-haqiqi if 
one is undertaking a hurricd journey. The second opinion is that 
jam al-haqiqi is permissiblc when undertaking any type of journey; 
whether it be hurried or rclaxed. For some, it is also permissiblc in 
the event of hcavy rainfall, and some state that is also permissiblc in 
the event of illncss. 

'lhc view of Imam Abu Hanifa is quite simplc. According to him, 
the jam al-haqiqi method is not permissible except at Arafat (dur- 
ing the pilgrimage), where advanced combining takes place between 
Zuhr and Asr, and at Muzdalifa, where the pilgrims perform dclayed 
combining between Maghrib and 'Isha. The praetice of advanced 
and dclayed combining at these two places is established through 
the consensus of the scholars. Hence, the Hanafis do not pernik 
jani al-haqiqi except in these two instances. They have interpreted 
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the hadiths which mention the combining of two prayers to bejam' 
al-suri. This type of combining is permissible at all times, as there can 
bc no doubt concerning the permissibility of two prayers performcd 
in their own times. 

The Qur'an on This Issue 

1. Allah $!• says, 

"Vtrily the praycr is cnjoincd on the believers at fixed hours [times]" 
(a/-Qur'an 4:103). 

This mcans evcry prayer has an appointcd time with a beginning, 
prior to which the prayer is not valid, and an ending, after which the 
prayer is not to be delayed; otherwise it will becomc a qad'<i' or missed 
prayer. Hence, this verse indicates the importance of performing each 
prayer in its own time. 

2. Allah ®? says, 

"Guard strictly the |(ive obligatoryl prayers" (al-Qur'an 2:238). 

This verse is also quite elear about performing prayers at their 
appointed times and not delaying them. 

3. Allah says, 

"So woc unto those worshippcrs [hypocritcs] who are negligent in regards 
to their praycr" (al-Qiir'an 107:5). 

A group of scholars state that this verse is admonition for those who 
dclay the prayers beyond their appointed times. 

4. Allah & says, 

"Then, there succeeded them a posterity who gave tip prayers" (al-Qur'an 
>9:59)- 

According to a group of scholars, the words, "who gavc up prayers," 
mean those who delay the prayers beyond their stipulatcd times. 
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In sliort, thcsc verses of ihe Qur'an verify that delaying any praycr 
is undcsirable and exircmely disliked. Delaying thc prayer has been 
portraycd as a crait of the hypocrites [munafiqin\. For this reason, 
the hadiths, which seem co inform that the Messenger & dclayed 
prayer, must be interpreted in a way that corroborates tliese verses, in 
order to remove thc notion of nndesirability from rhe Messenger's & 
praetice. The only way this can bc achieved is by taking thc combin- 
ing mentioned in them to mean "apparent combining." Now \vc vvill 
look al a few hadiths which are quite cxplicit in their prohibition of 
taking a prayer out of its time. 

The Hadiths on This Issue 
t. Abu Musa 4* narrates that the Messenger S* said: 

Combining two prayers together without any valid rcason is from thc 
nujor sins \kaba'ir\ (Musammf Ibu Abi Shayba 2:459, al-Ta 'lu/ al-sabib 
2:124). 

Thtts, combining prayers would not be permissiblc cven in the event 
of a journey or rain, jusi as other major sins are not made permissible 
in such circumstanccs. 

2. It is narrated from 'Umar 4-- that 

hc wroie 10 the ptoplc (around the Islamic world] prohibiiing them from 
combining two prayers together. Hc informed them that combining two 
prayers together was a major sin (al-7aliq al-sabib 2:124). 

3. 'Abdullah ibn Mas'ud narrates: 

I never observed the Messenger of Allah & perform any prayer out 
of its time except at Muzdalifa. Hc combincd Maghrib and 'Isha at 
Muzdalifa {Sahih al-Bukhari 1:227, Sahih Muslim 1:417, Sharh Maani 
'l-athar 1:164). 

4. In another narration lbn Mas'ud 4» states: 

The Messenger of Allah S* combincd two prayers while on a journey. He 
would combinc Maghrib and 'Isha by delaying Maghrib until just before 
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its cxpiry time and performing 'Isha immediately as its time entered 
(Musammf Ibn Abi Shayba 2:458). 

5. 'A'isha;3« narrates: 

Ihc Messenger of Allah while on a journey, would delay Zuhr and 
perform 'Asr carly and would delay Maghrib and perform 'Isha early 
[i.e. perform each prayer in its own time] (Sharh Ma'ani 'l-athar 1:164, 
Musannaflbn Abi Shayba 2:457). 

6. It is related that Ibn 'Abbas & said: 

I performed ciglu rak'ats together [fourof /ulir and fourof'Asr] andseven 
rak'als together |threcof Maghrib and Iburof'Isha] with ihe Messenger of 
Allah |One of thc narrators says,| "I asked Abu 'l-Sha'tha', "I assume 
hc dclayed Zuhr [to thc end of its time] and performed 'Asr as soon as it 
entered, and dclayed Maghrib [likewise] and performed 'Isha early." Hc 
replied, "I also think the same" (Sahih Muslim 1:246, Musannaflbn Abi 
Shayba 2: 456). 

rilis hadith from Sahih Muslim is very precise in its deseription of 
combining two prayers. The method deseribed by the narrator is 
jam' al-suri. 

7. Imam Abu Dawud has transniittcd the following report: 

'Ilie muezzin of 'Abdullah ibn 'Umar J. informed him it was time for 
prayer. Ibn 'Umar i, instructed him to continue on ihe journey. Whcn 
the red of sunset [shafaa ahmar] had nearly disappeared, hegot ofFfrom 
his moum and performed Maghrib. 1hcn he waited until thc red had 
complctely disappeared and performed 'Isha. He then said, "Whencvcr 
thc Messenger of Allah & was in a hurry for somc rcason, he would do 
just as I havc done" (Sunan Abi Dawud 1:178). 

As we can see, the method of combining mentioned in the above 
hadiths is none other ihan that of jam al-suri. It is an agreed upon 
method which no one disputes. How can therc be an objection to 
two prayers being performed together in a way that does not cause 
them to bc performed either before their stipulated time or after it? 
Undoubtcdly, this is not only the safest method of combining two 
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praycrs, but it is also ihe most suitablc way to cxplain thc hadiths on 
the subject of combining. 

It is also common knowlcdge thac the Fajr praycr should not be 
pcrformcd bcfore its time or intentionally dclaycd bcyond it. Similarly, 
other praycrs should not be pcrformcd out of tbcir stipulatcd timcs 
either, espccially not whilc considcring it to be suntm. This indicatcs 
that thc sunna method of combining two prayers is jam al-suri, as 
has also becn substaniiated through thc Qur'an and hadiths. 'Iliis is 
the Hanafi opinion in this issue. 

If it wcrc permissible to practicc jam al-haqiqi in the evcnt of 
travel or illncss, then why is it confincd to somc praycrs only? Why 
is it not permissible to perform all thc prayers of thc day together in 
thc morning befbrc departing on a journey? Ihe reason for this is 
quite simplc. 'Ihc praetice of combining mentioncd in the hadiths 
is not to be taken as jam al-haqiqi but as jam al-suri, wherein each 
prayer remains in its own timc, but all prayers are performed one 
after another. 

The Hadiths on Combining Prayers 

In the following, we will analyze somc hadiths that are normally 
presented to establish the permissibility of jam al-haqiqi. 

i. lbn 'Umar fc narrates: 

Whcncvcr thc Messenger of Allah » vvould undertakc a hurricd journey, 
he would combine Maglirih and 'Isha (Sahih Muslim 1:245). 

This narration is sometimes used to provc the permissibility of "real 
combining," whereas it just mentions that the Messenger of Allah 
& combined two praycrs and does not mention that jam al-haqiqi 
was performed. Thc Hanafis havc explained that thc Messenger S* 
pcrformcd "apparent combining" and not "real combining," since 
the former is a inethod agreed upon by all seholars. 

In this hadith, since lbn 'Umar & does not mention the actual 
method of combining, we turn to hadith 7 abovc— also a narration 
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ol lbn 'Umar & — where he expounds 011 the method of combining 
prayers. Ihc method he deseribes in that narration is nonc other than 
jam' al-suri, so it will be taken as a commcntary for this narration. 

2. Nafi' reports: 

Whcncvcr 'Abduilah ibn 'Umar had to travel in a hurry, he would com- 
bine Maghrib and 'Isha afier the red twiliglu of sunset disappeared. Ibn 
Umar stated that whcncvcr the Messenger was foreed to travel in a 
hurry, hc would also combine Maghrib and 'Isha (Sahih Muslim 1:245). 

}■ 'Abduilah ibn 'Umar 4- narrates: 

Once the Messenger & had to travel quickly due to some cmcrgcncy in his 
family. 1 Ic delayed Maghrib unti! thc red twiliglu had disappeared, then 
got olFhis animal and combined [he two praycrs. 'lhercafter, 'Abduilah ibn 
'Umar informed everyone that this was the practicc of the Messenger 
whcncvcr hc had to travel in a hurry (Sunan al-Tirmidhi 1:124). 

lhese two hadiths seem to be in apparent conflict with the opinion 
ol the Hanafis. Howcver, in reality, if they are tmderstood corrcctly, 
they would be found to be in total agreement. This is due to the 
following reasons: 

(a) Firstly, there are two types ofshafaqo! "twiliglu" one is thc rcdness 
[ahmar] seen in thc sky aftet sunset, and thc second is the whiteness 
\abyad\ that remains for a short while after the rcdness disappears. 
'Allama 'Ayni states: 

It is possible that the twilight rcfcrred to in the narrations is the red 
one. [In thc Hanafi school] there are two vicws regarding thc cxpiry of 
Maghrib time. Somc say it ends when the rcdness disappears, and others 
say it ends when the whiteness disappears. 'Iherefore, if thc Messenger & 
pcrformcd both praycrs immediately after thc rcdness had disappeared, it 
means hc performed Maghrib during the whiteness, i.c. within its stipu- 
latcd timc (according to the view that Maghrib ends after thc whiteness 
has disappeared), and hc also pcrformcd 'Isha within its stipulatcd timc 
(according to thc view that Maghrib ends with the disappearance of the 
rcdness after which 'Isha begins) {(Vmdal al-qari 3:568)]. 
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(b) Anotlicr explanation, mentioned in al-Ta'liq ai-sabih, is rhat thcse 
hadiths have been narrated with various difterenccs. Some coruain the 
addirion, "clie redncss was close co disappcaring." This indicates that 
one of the narrators may have become slightly confused regarding 
the exact wording due to the various reports, so hc finally reported 
it in the words, "after the rcdness had disappearcd," according to liis 
speculation. This mcans that in reality it was just prior to theending 
of the red rwilight that the Messenger & perfornied Maghrib, which 
mcans it was jam al-suri. 

(c) Another reason for prcfcrringjam al-suri is that since the hadiths 
of Ibn 'Umar 4 on this issue are inconsistent and do not maintain a 
fixed cxpression, it would be more preferable to regard hadith 7 above 
(also narrated by him) as the commentary for the various transmissions 
of his report. That hadith makes it clcar that the method of combin- 
ing used by the Messenger i& was "apparent combining." Hcncc, the 
combining mentioncd in the remaining hadiths of 'Abdullah ibn 
'Umar will also be considercd to be "apparent combining." 

4. Mu'adh 4i narrates that 

cluring the cxpe<lition of Tabuk, whenever the Messenger & would set 
out before the sun dcclincd from its meridian, hc would delay Zuhr and 
perform it [just prior to its expiry riil»] with Asr, and when he would 
depart after noon he would perform Asr early by combining it with Zuhr 
[i.c. Zuhr at the end of its time and Asr as soon as it entered], then he 
would continuc his journey. Whenever hc would depart before Maghrib, 
hc would delay it and perform it with 'Isha [i.c. in their rcspcctivc times 
and if he set out after Maghrib he would perform 'lsha early by combining 
it with Maghrib {Sunan al-Tmnidbi 1:124, Sunan Ain Dawud 1:178). 

The following points have been made about this narration: 

(a) Allama Ayni states regarding this narration: 

Iliis hadith was rejccted by Imam Abu Dawud, and it is also reported from 
him that there is 110 elear hadith to be found concerning the performance 
of a prayer before its stipulaled time. 
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(b) Another problem is the strong criticism of Husayn ibn Abdillah, 
a narrator in this hadiths chain, by the hadith experts \muhaddithin\. 
Ibn al-Madini says, "I have abandoncd his reports." Imam AJimad 
states, "He has defeets." Ibn Ma'in calls him weak \daif\, and Nasa'i 
says, "His narrations have been rejccted." 

(c) Evcn if the hadith were accepted for a moment to be authentic, 
it would still be considercd as describing;W for various rea- 
sons. It is indicated in the hadith that the Messenger would delay 
the first prayer to the end of its time and perform the second one 
immediately thereafter in its own time. The following two narrations 
of Ibn Abbas 4- suggcsts the same explanation: 

The Messenger i£ perfornied Zuhr and Asr together and Maghrib and 
'Isha together without [being in the state of] fear or travel. 

The Messenger & combincd Zuhr and Asr together and Maghrib and 
'lsha together in Madina without [being in the state of[ fear or rain 
{Sahih Muslim 1:246). 

'lhcse narrations speak of the Messenger i& combining the prayers 
even though the cireumstances were not of fear, rain, or travel. Thcse 
are the main thrcc cireumstances under which one can performyWra' 
al-haqiqi according to many seholars besides the Hanafis. 

So was hc performing jam al-haqiqi, as some like to say, evcn 
though nonc of the valid reasons for doing so were present? ihe cor- 
rect explanation we could offer here is that these narrations of Ibn 
Abbas &> as well as the other narrations on this issue, do not speak 
of the Messenger &. performing jam al-haqiqi at all; btu rather to 
his performance of jam al-suri. 

CONCLUSION 

It could be safely concludcd that the Hanafis have followcd a safe 
path in explaining the hadiths in this issue. Thcir explanation does 
nol contradict the hadiths or Qur'anic verses that strictly enjoin that 
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praycr bc pcrformed in cheii own times. They interprct the hadiths 
of combining to bc bascd on jam al-suri, wherein two praycrs arc 
performed one aftcr anorher — thc first prayer at the end of its time 
and the second prayer immediately rhcrcafter, at the beginning of its 
time. This seems to be the safest and inost imcontrovcrsial approach 
to adopt in light of thc many narrations on this issuc. 

On the otlicr hand, taking the various narrations to bc based on jam 
al-haqiqi — wherein one prayer is intcntionally delaycd and pcrformed 
in the time of thc other, or the later prayer is pcrformed in advance 
diiring thc time of thc carlicr prayer — will cause these hadiths to con- 
tradict thc verses and hadiths that encourage praycrs to be performed 
in theirown times. Furthermore, thosewhoallowy//wV//-/;^/'^/have 
also stated that it is superior not to combine the two praycrs but to 
perform them scparately in their own respcctive times. 
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A'immat M.-MJAI . Leading authorities and experis in thc serutiny of hadith 
narrators. 

'Allama. Grcat learned seholar. 

'Arafa. Ninth day of Dhu 'l-Hijja [last month in the Islamic ealendar). 

'Arai ai. Fxpansive plain approximatcly thirtccn miles from Makka. Here 
pilgrims remain standing in prayer to Allah $s for some time. Zuhr 
and 'Asr praycrs arc combined here with thc condition that the Imam 
of thc Mtislims is present. The masjid locatcd in this plain is called 
Masjid al-Namira. 

'As R. Late afternoon prayer, performed after an objcct's shadow (minus the 
length of its shadow at thc sinis zenith) is twice as long as thc object. 

Bayivuah. Thc Ka'ba, House of Allah $5 in thc Sacred Precinct [Haram) 
in Makka. 

B/NT. Daughter. 

Da'if. Wcak, a hadith in which there is somc defect; cithct in the diairi of 
transmission; or in thc proper tinderstanding of thc narrator; or its 
conterus; or because it is not in perfect agreemem with Islamic beliefs 
and praciiccs. It is a hadith of less rcliablc authority. 

DlN. Rcligion (Islam). 

FajR. Prayer pcrformed between truc dawn and sunrise. 
FMjfH (p\.fuqaba). Islamic jurist. 

Faru. Obligatory divine command that is cstablishcd through decisive proof 
[dalil qal"i\. One who ncglects a /;iz/injtinction without any valid «XCUSe 
is termed a transgrcssor \fasiq\ in Islamic Shari'a, and onc who rejects 
a /m/injunetion is considered an unbeliever [kafir]. 
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Fatwa (p\.farawa). Formal legal ruling issucd by a competent jurisi. 
FlQH. Islamic law or jurisprudence. 

Hadith. Literally, a piece of news, a story or a report rclating to a presenr or 
past event. In ihe technical sense, it refers 10 the reports of the words, 
dccds, and approvals or disapprovals of the Messenger of Allah 

HAPtZ. Hadith master, one who has memorized one hundred thousand hadiths 
by heart. Also used for one who has memorized the eniire Qur'an. 

HaKAPI. Follower of the Hanafi school of Islamic law. 

Hanbai.i. Follower of the Hanbali school of Islamic law. 

Haram. Forbiddcn, prohibited, unlawful. 'Ihe status of something being 
complctcly unlawful under Islamic law and establishcd through decisive 
[i/ai'i] proof. See also Makruh. 

Hasan. Approvcd or sound, similar to a rigorously authcnticated hadith 
[sahih] bin of a slightly lower degree. 

Ibn. Son. 

Ijma'. Consensns. Oftcn tised to refer to the complcte agreement among the 
Companions or the jurisis regarding a particular jtiridical issue. 

Ijtihad. An ability of the intellectual understanding by which the subtleties, 
implications, finer points, mysteries, wisdom, and causes of the laws 
\ahkam) of Islam arc aseertained. 

Ihn. Sacrcd Knowledgc. 

Imam. Derivcd from the Arabic word "lo lead," Imam is widely used for ihe 
leader of the prayer or the leader of a school of thought in Islamic law. 

Tsha. The niglu prayer, performed atter the reclness of sunsel clisappe.irs. 

Jahri I'RAYkk. Prayer in which the Qur'an is recited aloud (c.g. Fajr, Maghrib 
and Tsha). 

Jam' AI.~HAQIQI. Real combining — combining two fard prayers in the time 
of onc. 

Jam' AI.-SUR1. Apparent combining — combining two prayers by performing 
the nrst prayer at the end of iis time and the second prayer at the 
beginning of its time. 
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Jam ' al-ta'khir Delayed combining — combining Maghrib and Tsha together 
in the tiine of Tsha and combining Zulu and 'Asr together in the time 
of 'Asr. 

Jam' AI.-TAQDIM. Advanced combining — combining Maghrib and Tsha 
together in the time of Maghrib and combining Zuhr and 'Asr at the 
time of'Zuhr. 

Jumu'a. Friday. 

KtiPA. An important city of lraq founded by 'Umar 4». 
Ma 'iml Defectivc narrarion. 

Madhhar (pl. madhahib). School of Islamic religious law. 

Madina Munawwara. Illuminated city of the Messenger of Allah » and 
second holiest city of Islam (located in Arabia, today known as Saudi 
Arabia). 

Maghrib. F.vcning prayer performed after sunset. 

Makka. Holiest city of Islam and homc to the Masjid al-Haram and the 
Ka'ba (located in Arabia, today known as Saudi Arabia). 

Makruh. Oisliketl. Status of something that is undesirable [tanzihi], and 
sometimes rcproachablc [lahrirni], under Islamic law but not to degree 
ot being unlawful [haram] (due to being established through speculative 
[dhamii] prooO. See also Haram. 

Maliki. Follower of the Maliki school oflslamic law. 

Marhi'. Chain of transmission that reaches to ihe Messenger SS. 

Mashhur. Hadith which is handed down by at least thrcc rcliablc authori- 
ties; or, according to anorher view, a hadirh which, althot.gh widely 
disseminated later, was originally transmitted by one person in the 
firse gencration. 

Mavdu'. Fabricated and spurious hadith attributed to the Messenger of 
Allah». 

Mawquf. Chain of transmission that does not rcach the Messenger & but 
ends at a Companion. 

Mawsul Unbrokcn chain leading to the narrating attthority. 

Mufassir F.xegete or elucidator of the Holy Qur'an. 
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Muhaddiiii. Hadith scholar. 

Munfarjd. Person performing prayer alonc. 

Munkar. Disowncd or denied hadith. 

Muqtadi. Person performing praycr behind an imam in congregation. 
Ml/RSAI. Hadith narrated by a Followcr \iabi'i\ or someone after him dircctly 
from the Messenger ■» without nicniioning the authority in bctwecn. 
Musaij.i. Person performing prayer. 
MUSTAHAB. Preferred praciiee. 

Mutawatih EveW or statcmcni reported by such a vast nnmber of people in 
every gencration tbat it is impossible for it to contain any falsehood. 

Muzdaufa. Placc ncar Makka betwecn the plains of 'Arafat and Mina— also 
known as al-Mash'ar al-Haram. Pilgrims camp there for the night 011 
[heir return from 'Arafat. 

NAFI. Stipererogatory praetice. 

Qa/)a. Missed praycr (hai musi be made up. 

Qibu. The direetion of the Ka'ba in Makka towards which Muslims facc 
in prayer. 

Ojra'a. Recitation (normally of the Holy Qur'an). 
Qiyam. Standing posturc of prayer. 
(Ja'im. Sitting postnre of prayer. 

Raka. Unit of prayer consisting of a standing and bowing postnre and two 
prostrations. 

Ruku'. Bowing posturc of praycr. 

Sahih. 1 ladith rigorously autliemicatcd in its tcxt [main) and transmission. 

Sajimt AL-riLAWA. Prostration performed after reciting a verse of prostration. 

Sl/AFAQAHMAK Red cvcning twilighc appearing in the sky after sunset. 

Siwai) abyad. Soft white light appearing after the red evening twilight 
disappears. 

Shafi'i. Followcr of the Shafi'i school of Islamic law. 
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Shabi'a. Islamic Sacred l aw. 

SlKRI PraYBR. Praycr in which the Quran is recited silently (e.g. Zuhr and 
Asr prayers). 

Siwak. Toothstick from the branehes or roots of shrnbs having known anti- 
bactcrial properties. 

Sujud AL-SAim Prostrations of forgetfulness — performance of two additional 
prostrations after completing the tmhahhudm the final raka, done to 
compensate for certain defccts in the performance of prayer. 

Sunna. Prccedentand custom; thcactionsand praeticesof Allah's Messenger 
'&>. 'Ihe second sourcc of Islamic sacred knowledgc callcd hadiths. Also 
nscd for acts of the category bctwecn wajib and musiahab. See also 
Hadith, W//* and Musiahab. 

Sunna matruka. Early praetice of the Messenger of Allah i& that he later 
abandoned. 

SUNNA mu'akkada. Emphasizcd praetice of the Messenger of Allah ti or his 
Companions that cannot be left out without valitl rcason. 

Sunna miistamikka. Permanen! or continuous praetice of the Messenger 
». 

Surat AL-FaTIHA. Opening chapter of the (^ur'an; also known as Umm 
al-Qur'an. 

SurR/l. Stick or similar object placed in front of a person performing prayer, 
so [hai a passerby may pass ontside the object and not dircctly in front 
of the worshippcr. 

Tabi'i. Followcr or Successor — one who saw the Companions [sahaba] while 
in the state of faith (iman) and then dicd in that state. 

Tar' Al-TABl'lN. Followcr of the Followcrs — one who saw the Followers diiring 
their lifetimes in the state of faith. 

TiPStR Explanation, commcntary, or excgcsis of the Holy Qur'an. 

Tahiyyat ai.-masjid. Welcoming-the-mrts;'/^ prayer — two rak'ats performed 
upon entry into the masjid prior to sitting down. 

HiKBIS. tahrima. Opening takbir of prayer (e.g. Allahu akbar). 

1AQUD. Following reliable authority in the affairs of Islamic law (esp. one of 
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ilie four Imams). See also Madhiiab. 

Tarawih. Iwenry rak'als of suima prayer performcd after the fard of 'Isha 
diiring the month of Ramadan. 

Tarwiha. Bricf interval observed after every four rak'als of tarawih. 

'Ulama (sing. 'alim). Islamic seholars wcll-vcrscd with Islamic sciences. 

Umma. Communiiy. 

Umm al-Qur'an. Opcning chapter of the Qur'an known as al-Fatiha. 
USULAL-F1QH. Principlcs or roots of jurispriidenec. 
Usul Al-HADITH. Principlcs or rools ofhadith. 

Wajw. Divine command cstablishcd ihrough proof that, although very 
strong [dalil zanni\, is of a lower category than absohuc proof [dalil 
qal'i]. Onc who ncglecis or rejecis a wajib injunetion is termed a 
transgrcssor \Jasiq\. 

Wudu'. Ritual ablurion for prayer. 

ZuHR. Noon prayer performcd just after chc sun has Icft its zenith. 
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Caliphs, righily-guidcd (khulafa 

ndriJun) 99. 105, 115, 184, 186 
Combining prayers 
due 10 fcar 209 
due to hcavy rain 202, 209 
due 10 illness 202, 206 
due 10 travelling 201-202, 204-209 
during pilgrimagc 202. 204 
jam al-baqiqi (real combining) 15, 

201-202, 204, 206-210 
janial-suri (apparcnl combining) 148. 
201-210 

jani at-taltbir (dclayed combining) 
202, 210 



jani al-iaqdim (advanced combining) 
202, 208, 210 
Companions (sahaba) 
'adui (trusrworlhincss) 19' 
eloseness 10 the Messenger 4t 141 
conilicts bcrwccn 34 
clevalcd Manis 33-3S. 40, 140 
faiawa (legal rulings) 74 
ficlds of study 25 

following the rulings of 34, 184, 191 
warnings againsi eriticiung 34-35. 40 
Congrcgaiional prayer 46, 49, 52, 

67, 78-79, 134, 166-169, 180- 
187, 192, 195-196, 198-199 

Dayofjudgcmcnt 38,90 
Dhikr (rcmcmbrance) 147. 167. 
170-171 

Diffcrcnccs of opinion xiv, xv, 3, 
io-ii, 55-56. 65-66, 87, 89, 
97-98, 112, 118, 125-126, 133, 
134, 154, 201 
D«W(supplication) 

afier laibahhud 120, 147 

amin 89-90 

during the sermon 167 

etiquettc of 89 

al-l : atil.a 78-79 

of the l'rophcts {anbiya) 89, 90 

silence (.khufya) in 90-91 

Enjoining rhe riglu and forbidding 
the wrong (amr bi 'l-ma'mf 
and naliy 'mi i-munkar) 167 

Exisrem aciions 101, 112. See 
also noncxistciu aetions 

Fajr, sttnna prayer of 
aherfard prayer begins 126 

uter4fMM 125-126 

afier start of congrcgaiional prayer 
126-127, 128-131 
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Companions' praciice 127-130 

outsidc main prayer arca 126. 128-130 

su|>eriority of 125, 127, ijo 
Fard prayers 

balanccd by sunna ptaycrs 192 

recitation in 66 
Fasting xiv, 10, 160 
al-Fatiha 

isadu'a' 78 

rcciiing behind imam xiii. 65-86 

Umm aI-Qur'an 83 
Feet, joining 

diiring prayer 46-48 

straightcning prayer lines 46, 48-51 
Fiqh (jurisprudence) 

compulsory acis 5 

decisive pcoof (dalil qai'i) 70 

diftcrcnccs of intcrprctaiion 12, 41 

meihodology xiv, xvn 

prcfcrrcd (mustahab) acis 48 

principlcs (usulat-fiqh) 70 

prohibiicd acis 5,15 

spcculaiivc proof (dalil aumi) 71 

sunna muakkada 190 

iradilional sehools. Ste madhhabs 

undesirablc (makruh) acis 48, 165 
Fitna 7 

Fitra (natural path) 77 
Followers (tabi'in) 

dcfiniiion 22 

elcvaicd status 54, 140 

ficlds oflearning 25 
Followers of the Folio wers 34 
Friday sermon (khulba) 

ccjital 10 iwo rak'ais of prayer 166 

silence during 68, 70, 166-171, '74. 177 
/■Wjw/w'tjurists) 

ericicism of 29-30 

fiujaha'sab'a (the seven great jurists) 
141. 143 

siatcmcnis aboui Abu Hanifa 22, 28 
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al-Ghatafani, Sulayk 
prayer during Friday sermon 171, 
I73-'7S. 176-177 
G'W(ritual bath) 168-169, '73 

Hadith 

a source of jiqh xv, xvn, 10. 25, 30 
chain of narraiion (isnad) 60, 8?, 142, 198 
contradiciory xiv, n. 80, 85, 93-94, 

154-156 
criticism 27-30 
guidance direcily from xvi, 8 
hasan 104, 137. 143. 156 
interprciation 8 
ma'lul (dcfcciivc) 83 
manfi (ncgaiivc) 156-157 
marfu' (VmUcd) 26. 49, 83-85, 182, 191 
«w/w/(unlinkcd) 29 
//«/«/«/(uniinkcd) 26. 83-85 
»mhW (unbrokcn) 187 
mursal (broken cliain) 69, 74, 187 
musnad 74 

muihbit (aflinnativc) 156-157 
narrated K "religious rulings" 26-27, 30 
narrators. See narrators 
prcscrvaiionof 5 

principlcs (usul at-hadiih) .8, 58, ..2, 

113-114, 122. 157, i68, 176 
qudsi 40, 85 

sahih (authcniicaied) 80, 84, 85, 104, 

106, 118, 119, 156, 168, 182 
seholars. Stt muhaddathin 
tcxr (main) 60 
iramlaiion 18, 52 

verbal command (hadith 122 
//«/(pilgrimagc) 10,23,149 
Hanafi school 

atiacks againsi 8, 33 

basis of rulings 33 

disiinciion berwecn fard and wajib 
70-71 

mcthodology xvn 

011 'rfw/«"aficr al'Faiiba 88,90.92. 
94-96 



Subject Index 



on combining prayers 201-202, 

206-207, 209-210 
on hand position during prayer 56-57, 

60-63 

on prayer aficr 'Asr 15J-154. 159. 163 

on qada' prayer 153-154 

on raising hands (raf al-yadayn) 98, 

100-102, 113, 116 
on recitation in prayer 66-67, 70~ 7'> 

78, 80-81, 85. 86 
on sunna prayers aficr Fajr 126. 

130-131 

on wiir prayer 135, 141. 147. 151 
Hanbali school 

on hand posiiion during prayer 56 

on rechaiion in prayer 66, 69 

on witr prayer 134-135 
Hands, posiiion during prayer 

below the chesi 56-57, 60, 63 

below the navcl 56, 58, 60-63 

Hanbali opinion 56 

hanging ai sides 56-57 

1 lanafi opinion 56-57, 60—63 

Maliki opinion 56-S7 

ncar die chesi 57, 59 

oniliechcst 56,57,58-60,63 

Shafi'i opinion 56 

weakncss of hadilhs about 57-60 

women 63 
Hands, raising (raf al-yadayn) 

afier fusi sajda xiv 

after ruku' 97, 102, 112, 11$ 

at cvcry movement 102-104,113 

ai opening takbir (tahrima) 97. 98, 
100, 102-103, 104-106, 108-113, 
115-116 

at ihird sianding (aiyam) 98 
before ruku' xiu, 11, 97, 98, 100, 

102-103. '06. 112. 115 
before sajda 98. 102 
beginning second raka 102 
beginning ihird rak'a 102 
bcrwecn sujud 102 
derived from the hadilhs 97 



Hanafi opinion 98, 100-102, 113, 116 
Ibn Mas'uds opinion 99, 103, 104-105, 
»3 

Kufa, praciice of 99-100 

Madina. praciice of 99, 103 

Makka, praciice of 99-100 

Maliki opinion 98, 99, 102, 106 

pcrinissibiliiy 65. 88, 97 

prohibiicd during prayer 106-107, 111, 

113, 116 
ShafVi opinion 98-99 
Hypocriics (munafitjin) 203-204 

Ibn 'Abbas 

combining prayers 205, 209 

disliked prayer or conversation during 
Friday sermon 169 

foibadc prayer afier "Asr 162-163 

on recilation in prayer 76 

on witr prayer 137, 140-142, 147-148 

raising hands in prayer 108 

sunna prayer of Fajr 128 
Ibn Mas'ud, 'Abdullah 

eloseness 10 the Messenger # 3S~36. 
40, 114 

Companion 33, 35, 40 

criticism of 33 

jurist xvn, 33. 37, 40. 114, 129-130 

knowledgc of Qur'an 36—37, 39 

kunya (agnomen) and tiilcs 35, 40, 114 

moihcr of 35-36 

narratorof hadilhs 33.38-39,40 

obedience to ihc Messenger 172 

on foot position in prayer 47 

on raising the hands 103.109—111,113 

on sunna of Fajr prayer 128-129 

on tarawih prayer 188 

on witr prayer 139. 188 

piety of 38 

praises of 35-40 

prohibiicd recitation behind the imam 

69. 76. 77 
studenis 114 
teacherof Kufa 99 
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lbn Taymiya 
condemncd "pick and niix" of rulings 16 
on hadith Irom 'Ubada ibu al-Samit 
85-84 

on rak'ats m tarawih praycr 182 
011 rccitation in praycr 66. 68-69, 74 
on silcncc during rhc scrmon 68 
on tarawih praycr 190-191 
ibn 'Umar, 'Abdullah 
on combining praycrs 205, 207 
on raising hands in praycr 103-104, 116 
on rcciraiion in praycr 76 
on sttilna of l-ajr praycr 128-130 
on transcribing ihc Qur'an and Sunna s 
011 wilr praycr 138, 141, 142. 148, 150 

rankasijurin 114 

sitting in tawamik posiiion 119, 121-122 
'ldda (waiting pcriod aftcr divorcc) 11 
Iftimsh 

dcflnition 117 

in all sittings 118—121. 122, 123 

in hrst siiting 118-120 

Kuta, praciiccof 119 

permissibility 118 
Ijma' (conscnstis) 144, 179, 183, 194 
Ijtihad 6, 10, 12, 13, 17, 26, 31, 42 
Imams 

diffcrcnccs ofopinion 41-42 

euqueue of dilicrcnces xv 

mujtahid Stc mujtahid [mami 

obcdienccto 9 

rcspcctforoiherschools XV 
Imam of praycr 

a» rcprcscntativc of ihc congrcgalion 
78-79 
Iman (failli) 22. 34 
Inheritancc 6 
Injunciions 

.imbigiious 11-12 

clcar 10 
It/ama 

no sunna praycr aftcr 125 
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sacrcd 21 



Kufa 22, 24, 25, 28, 36, 39, 98, 119, 181 
scliolars of 29 

Litcralists (Zahiriyya) 52 

Madhhabs 
"pick and mix" bctwccn 14-17 
adopting rulings froni olllcr 17-19 
choosing 13, 17 
dcfiniiion 10 

four major XIII. xiv, xv, 13-14 

Icgalily of XV 

non-adhcrcnts xv, xvn 

rcliancc on XVII, 13, 16-17 

validiiy x 3, 14, 41 

Madina Munawwara 35, 96, 98-99, 

148, 180-181, 187, 189 
Maghrib praycr 139, 140, 143, 150, 151 
Major sins (kaba'ir) 204 
Makka 98, 99, 162, 180-181, 189 
Makruh (undcsirablc acts) 48 
Malik, Imam 

basis u(jiqh 99 

on Muhammad lbn lshaq 83 

on numbcr of rak'als in wilr praycr 134 
Maliki school 

on 'dmitfAa al-l ; aliha 88 

on hand posiiion in praycr $6-57 

011 raising hands (raf al-yadayn) 98, 
99, 102, 106 

on rccitation in praycr 66 

on sunna praycrs aftcr Fajr 126 

on wilr praycr 134—135 
Mu'arif al-stman (Binnori) xtx, 47 
Marwa 106, 108 
Masjid al-Haram 108 
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Messenger of Allah S» 
Allah's lovc for xiv 
isolatcd praetiecs (shadh) 59, 101-103 
obcdicncc 10 8 

sunna nialrulta (abandoncd praelice) 116 
sunna mustamirra (continuous act) 
«S 

fHM/rccilcd in wilr 137-138 
tna/id in lifetime of 6 
uniquc praciiccs (Ithasa'is) 161 
Minbar 169-170 
Moon. obscrvaiion of 5 
M«Wft;/(particularcauscs) 7 
Mufassirin (Qur'an clucidaiors) 
siaicmcnis aboul Abu Hanifa 22 
Mtthaddithin (hadith scliolars) 
Companions and Followcrs 25 
criticismof Musayn ibn 'Abdillah 209 
huffaz (niasicrs) 26-27, 30-31 
statements abom Abu Manifa 22 
Muhajirin 191 

Mujahid, on praycr during I-riday 

serroon 170-171 
Mujtahid Imams 

nccd not follow a madhhab 17 

rcliabiliiy of 41 

rolc of XIV 

self-appoinicd XVI, 7, 17 
Munfarid 65 

Muijiadi (follower in praycr) 65, 67 
Murawaha, mcaning 01 47 
Musalli (worshippcr) 125, 141, 169 
Muwattd Imam Malik xix, 75, 76, 
,87 

Mu/dalifa 106, 108, 202, 204 

Najl (supererogatory) praycrs 127, 
137, 146-147, 153"'54. '6'. 
167, 192 

Narraiors 
A',/(wcak) 209 



Itadhdhab (flagrant liar) 156 

tnajhul (unknown) 29, 83 

rcliablc 27-29 

lhiqa (rcliablc) 29 
al-Nawadir (Imam Muhammad) 26 
Nayl al-awlar (Shawkani) 51, 183 
Noncxistcnt aetions 101, 112-113. Set 
also aibmu aetions 

Pcoplc of the Book. Ste Ahl al-Sumui 
wa 'l-Jama'a 

Polythcists (mmlmkin) 71 

l'raycr. Set salut (praycr) 

Prostrarion 
of forgerfulness {sujud al-sahw) 71, 79 
of Qur'an rcciial (sajdal al-liiawa) 79 
verses of (,9»« al-sajda) 79 

Qadd praycr I53-"S4. "55. 158. '60, 

163, 203 
Ojhla 38 

Qiyam al-layl (al-Marwazi) 194 
Qiyam al-layl (night vigil) 135, 149 
Q/y«s (analogkal rcasoning) 7,31 
Qunul 25,95 
Qur'an 
'ani (general) terms 70 

as sourcc of jitjh xv, xvn. 10, 25-26. 
30, 67-68 

guidance dircctly from 8, 37 

intcrprclalion (tapir) 8, 12, 36, 60 

Madinan verses 70 

Makkan verses 70,71 

immsuras 186 

mujmal (uncxplained) terms 70 
preservation of 5 
rccitation 36-37 

silence during ils rccitation 67-70, 81, 

86, 166, 169 
translation 18, 52 

verses cited 9, 11, 38, 40. 60. 67. 70, 71, 
89, 90 163, 166. 203 
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vcrsc of prostration {ayal aU: 
Q«r^»/ (animalsacrifice) 60 

Rak'ats (tmirs of praycr) 79.82 
Ramadan 182, 184-188. 190, 191, 

'93-195. 197 
Rccitation, in prayer 
audiblc praycrs 65-68, 75. 8« 
Companions' praclicc 69. 71-72, 

75-78. 82 
fant prayers 66 

al-Fatiha 65-67. 70, 71, 72, 75, 78-79. 
80-85 

followcr of the imam {muqladi) 65-69, 
71-75. 76. 78-79. 80-85, 86 

Hanati opinion 66-67, 70-71, 78, 
80-81. 85, 86 

Hanbali opinion 66. 69 

in one's mind 84, 85 

Icadcr of ihc prayer {imam) 65. 67. 

71-73, 76. 78-79. 80-85. 86 
lonc worshippcr {munfarid) 65, 66, 71, 

81, 82. 8; 
Maliki opinion 66 
minimum rccitation 66, 70. 80-82 
non-/in/ praycrs 66 



Rcdcamcls 139 



10, 26, 27 

Sacred scicnces xvn 
Sacred icx($ JCVH, 10, 12, 21. See 
alto under s|wcilic litlcs 
Sadaqa (chariiy) 173 
Safa 106, 108 

Sahih al-Bukhari 50-51, 161, 169, 194 



Salat (prayer) 
audiblc praycrs 
barricr {mim) 79 



changes xiv. 112 
components 

'amin" XIII, 72-73, 79, 87-96 

bismi'Ilah 93 

qa'da (sitting). See sirting {qa'da) 

qiyam (sianding) 45. 50, 79 

rak'ats {un'm) 79,82 

r»£w'(bowing) xiii, u, 65, 79, 126 

sajda (prosiration) xiv 

sa/ams 106-108. 130, 133-136. 
139-140. 190 

takbir 72, 79, 91, 97-99, 139 

lashahlmd 119, 120 

lasmi' 112, 115 

ihana 91, 93, 95 
congrcgational 46, 49. 52-53, 67, 78- 
79. 125. 134. 166-169. 180-187, 
192, l95-'96. 198-199 
eritieizing oihcrs' xni, 49. 87. 97 
hardship rewarded in 121 
inlcgrals {ruku) 112 
joininglaic 125-126 
musatli 1 (worshippcr) 125. 141, 169 
iM//(supcrerogatory) 127, 137, 146-147, 

153-154. '61. 167, 192 
obligalion of lo, 203 
prostration of forgclfulncss {sajdai 

al-sahw) 71.79 
prostration of Qur'an rccital {sajdai 

al-lilawa) 79 
qada' 153-154. 158, 203 
qiyam al-layl 135, 149 
reciration. See rccitation, in prayer 
shortening {qatr) 16 
shufa (dual sets) 143 
silence during 166-167 
silau praycrs {timi 65-68, 79, 88-89 
straightcning rows 48-54 
sunna praycrs 192 
lahajjud 135-137, 145-152, 193-194 
tahiyyat al-masjid. See lahiyyat al-matjid 
tahiyyat al-wudu 154 
tranqtiillity in m-112 
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Satan 

pillars tepresenting. at Mina 108 
protection from 36 
Scholars 
carly 

lattcr-day xvi 

reliablc 9, 10. 12 
Schools of jurisprudenec. See inadhhabs 
Scvcn great jurists. See fuaaha': 

juqaha'sah'a 
Shtifati tf*jW(wbiie twilight) 207 
Shafatj ahmar {kA twilight) 205, 

207-208 
Shafi'i, Imani 

basis o(Jiq/i 99. 187 

intcrprclation of theword ~quru" 11 

011 Abu Hanifa 25 

on nullification of wudu' 15 
Shafi'i school 

on "«rm/Vaficr al-Fatiha 88 

on distance bciwecn fect in prayer 48 

on hand position in prayer 56 

on raising hands {raf al-yadayn) 99 

011 rccitation in prayer 66 

on tuitr prayer IB4-U5 
Shari'a 

derived from Qtir'an and Sunna 30 
followcts of 10, 13 
knowledge of 6, 9 
principlcs of 12, 191 
scholars of 9, 10 
sourccs xv, xvn, 6, 8 
Shirk 8, 9, 13, 14 

Shotildcrs, joining in prayer 48-51, 53 
Sitting (qa'da) 

iftirash. See iflirath 

tarabbu (cross legged). See tarabbu 
(sitting cross legged) 

tawamik. See tawarruk 

various opinions 117-118 
Siwak (toothstick) 137, 144 



Suhject liu/i w 

Sunan al-Tirmidhi xix, 100 
Sunna mu'akkada 190 
Sunna prayer 

of Fajr. See Fajr, sunna prayer of 

of other praycrs 126, 127 

tarawih. See tarawih prayer, rak'ats ol 
Sunnis. See Ahl al-Sunna wa 'l-Jaina'a 
Surai al-Fatiha. See al-Fatiha 
Sutra (barricr) 79 

Tabuk 208 

Tadhkirat al-huffaz (Dliahabi) 17, 30 
Tafiir 

Abu Hatim 69 

Ibnjarir 69 

Mujahid 69 
Tahajjud prayer 135-137. >45""52. 

193-194 
Tahiyyat al-masjid 

forbiddcn after 'Asr prayer 153 

forbiddcn during Friday sermun 
165-167, 175-177 

times when it is nnikndt 165 
Tahiyyat al-wudu 154 
Taalid 

human naturc 4 

legality of xvn, 8, 14 

litcral definition 3 

ncccssity {wujub) xvi. 4-19, 16 

shakhsi 6, 7 

technical definition xvii, 3 
Tarabbu (sitting cross-legged) 

due to weakness 122 
Tarawih prayer 
cmphasi2cd {mu'akkarhi) sunna 186. 

190, 190-191 
number of rak'ats 
cight rak'ats 179, 181-183, 192-196, 
199 

eleven rak'ats 189. 197-199 
forty-onc rak'ats 180, 189 
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1 lanafi opinioil 180-181. 189-191 
Hanbali opinion 180-181.189 
laci of auihcmic narraiions 182-183 
Maliki opinion 180, 187, 189. 194, 197 
Shafi'i opinion 180-181. 187, 189, 190 
thirty-six rak'att 180-181, 189 
iwcnty rnk'ais 179-181, 183-190, 

198-200 
practicc of Companions 179-180, 

183-187, 189-191. 198-199 
praciiceoflhe Messenger» 182-184. 

186, 195 

7aKM/"(circumaml>ulation) 180 
Tmvarruk 

definilion 117 

due lo wcakness 121-124 

in all sitiings 118 

in final siding 118, 122 

in second siuing 118-119 

pcrmissibiliiy 118, 123-124 
Tawhid 8 
Ihana 91, 93, 95 

Travellcrs, prayer of 15-16, 201-202, 

204-209 
Truth (haij) 41-42 

Uhud (mount) 38 
'Umar ibn al-Kbattab 

combining prayers a major sin 204 

forbade rccitaiion bcliind imam 77, 78 

on Friday prayer 166 

011 Ibn Mas'ud 37 

on prayer afier VW 162 

on prayer during Friday sernion 169, 

171, 172-17} 
prayer of 93. 95, 105, 109-111, 13« 
rak'att in tarawih prayer 179, 183-192, 

.96-98, 199 
witr prayer 139, 141 

Utnttut 

besiof 34 



Witr prayer 
I lanafi opinion 135, 141, 147, 151-152 
Hanbali opinion 134-135 
in Ramadan 134. 135. 181, 187-189, 

191-195. 198 
Maliki opinion 134-135 
number of rak'att 

clcvcn rak'att 135, 144 

fivc rak'ats 146 

onc rak'a 133-135, 139, 142, 148-151 
seven rak'ats 144 
threc rak'att 134-136, 138-146, 
149-151 
number a( salami 133 
in congregalion 134 
onesei 134-135, '39~'47 
iwoscis 134. 141-142 
Shafi'i opinion 134-135 
rrf/>rf/y/«/describcd as 136. 144-148, 150 
Wonicn, touching 15 
VCorship Cibadai) 
changes xiv. Ser also spccillc acis of 
worsliip 

Wudu 7, 15, 137, 144 

Wttjub 

bi 7-dbai 4, 5 

M 'l-gbayr 4, 5 
lf;«/«/(scanding in 'Ara(ai) 149 

Yemcn 6, 35, 96 

Zakariyya, du'a'ol' 90 
Zakat 10 

Zuhr, suntta prayer after 155, 158, 
160, 163 
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his student Shaykh Mufti Zayn al-'Abidin), Shaykh Abu 1-Hasan 'Ali 
Nadwi, and Shaykh Muhammad al-'Awwama. May Allah continuc to 
bless those of his teachers who are still alive and have mercy on those 
who have passed on co the next life. 

To daie, Mufti Abdur-Rahman has written (1) Fit/h al-lmam: Kcy 
I'roofs in llanafi Fiijh (1996), (2) Provisions for the Stektrs (2005), a 
translation and commentary of the Arabic work /W al-Talibin, a small 
collcction of short hadiths compiled by Mawlana 'Ashiq Ilahi from 
'Allama Tabrizi's Mishkal al-Masabih, (3) l'rayers for Forgivcnas: Seeking 
Spiritual Enlightenmcnt through Siaceri Supplication (2004), a translation 
of Al-htighfaral al-Murujidha min al-Nar, a collection of seventy prayers 
for forgiveness transmitted from Hasan al-Basri, (4) Imam Abu Hanifa's 
A/-Fit/ha/-Akbar Fxplamed U007), a translation ofAt-Fujhal-A/rbaralong 
with Abu 'l-Muntaha al-Maghnisawi's commentary and selections from 
'Ali al-Qari's commentary, including Abu Hanifa's Kitab al-Wasiyya, (5) 
Salat & Salam: In Pmise ofAllah's Mosi Beloved (2007), a manual of bless- 
ings and peace upon the Prophet Muhammad s?, and (6) co-authored 
Rejlections of l'earls (2005). 

Hc prcsently serves as imam of a California mosquc and continucs to 
work on scholarly publications through White Ihread Press. 

Some of his fatawa can be found at www.whitethreadpress.com and 
www. sunnipath. com and some of h is lect u res at www.zamzamacademy. com 
and www.al-rashad.com. 
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in recent decades many atcucks have been launched against ihe 
concept of taqliei, or following a school of Islamic law. Opposition has 
rangcd from being mild with dcgrccs of acccptancc 10 malicious anacks. 
Ccrtain cxtremc clenienis have gone so far as to brand those who follow 
a school \m/itlhhdb\ as polytheist [rnusbrik]. Much of ihe opposiiion has 
been a result of mistmderstanding rhc realities of ihis concept. 

The first part of this book sccks to clarify ceriai n aspccts of taqlid ihat 
have been misundcrstood and gravely disiortcd. Ii sheds light on thc 
necessity of iitqlid, its history, and its role in todays world. Ihe second 
part includes scvcral chaptcrs dcvotcd 10 issucs regarding praycr \salin\ 
according to thc Hanafi school ot law. 'Ihrough i IUisrr.it ivc examplcs 
and detailed discussions, thc chaptcrs on praycr suliiciently demonstrate 
thc sophisticatcd legal philosophy cmploycd by thc Hanafi school (and, 
indced, all the madhhiibs) in their derivation of legal ailings from thc 
source tcxts of Islam. 

All rulingS have been supported with evidentiary proofs from thc 
Qnran and Hadith. "Ihe author delivers an cven-handed presemation 
of arguments throughout the book. He intends neither to offend nor to 
perpetuate polemic disputes, bui rather to state thc faCTS in a ludd and 
rational style, with a view ro appeal to the reader's sense of reason. 



Ahih'k-Rahman ibn Yusuf has studied in Kngland. India. South A f rica 
and Syria undi- r .1 mimbcr of iradiiinnal sehulu rs. Hc reeeived lorni.il 
.uithori'/ations \ijtiztit\ from nfo teachers in the major lslamic seiences, 
including .1 spcciali/aiinn in ihe seience of answering legal quCSClQfi3 \ifw\- 
Hc prcsenily serves as an imam ai a (California mosquc and is wurking on 
scvcral academic and scholarly publications. 
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